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PREFACE 



By November 1986, more than 150 churches had sent in their official 
responses to the convergence document on "Baptism, Eucharist and 
Ministry" (BEM), the text adopted by the Faith and Order Commission of 
the World Council of Churches at its meeting in Lima, Peru, in 1982. The 
process of discussion on this document is continuing in many churches and 
we expect more official responses in the coming months. 

The BEM process is of great significance for the ecumenical movement as a 
whole, and Volume III continues the documentation of the official responses. 
It has again been edited by my colleague Frere Max Thurian. I am grateful 
for his work as well as for the collaboration of our colleagues in WCC 
Publications. 

We dedicate this volume to the ma on f'Nik \issiotis. Prof. Nissiotis, 
the creative and eminent Orthodox theologian and bridge-builder between 
the Eastern and Western traditions, made a significant contribution to the 
World Council of Churches and the ecumenical movement as a whole. 
The Commission on Faith and Order, in particular, whose Moderator Prof. 
Nissiotis was between 1975 and 1983 and under whose leadership the BEM 
document was elaborated and adopted in 1982, will always be grateful to one 
of its most competent and committed friends and colleagues. His ecumenical 
vision and commitment clearly shines through the text which we have 
included as an introduction to this volume. Prof. Nissiotis died in a car 
accident near Athens on 17 August 1986. May he find peace in Christ's 
victory over death and in the assurance of the r< 
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Introduction 

THE CREDIBLE RECEPTION OF THE 
LIMA DOCUMENT AS THE ECUMENICAL 
CONVERSION OF THE CHURCHES 



N1KOS N1SSIOTIS 



. . . For all these reasons it may be suggested that in receiving the Lima 
document the churches are receiving themselves in their common struggle to 
build a genuine fellowship of churches. In a sense, the Lima document is their 
own mind, voice and decision en route for this goal. The text proposed for 
their credible reception is not one imposed on them from outside, not the 
challenge of some alien commission, council or movement. It is their own 
decision at this moment, following a long period of common ecumenical 
endeavour, study, prayer and action. It is a matter of their remaining 
consistent in their own ongoing life, not of introducing something quite new. 
What is new is their endeavour to make this Lima document known to the 
Christians in their constituencies as their own document and to summon 
their members therefore to a difficult conversion of heart and mind by 
alerting them to an ecumenical era of advance.] interconfessional relation- 
ships. What is now required of them is a new spirit of convergence in theology 
and practice, calling for a change in their way of looking at church divisions, 
namely, looking at them now from within a church fellowship which is 
becoming more and more convinced that what unites it is more than what 
divides it. 

(a) Within the context of the Lima document on "Baptism, Eucharist and 
Ministry", conversion means that each separate confessional family now 
regards the others with a renewed determination to appreciate them as 
sharers in the same apostolic tradition. This new vision does not mean that 
conversion occurs first in the outlook of the others, as a miraculous change in 
their attitude towards us; it means first and foremost that we ourselves are 
confronted with the urgent challenge to determined change in ourselves, to 
accept for ourselves this new era in ecumenical relationships. For the Lima 



Reprinted by kind permission of the Conference of European Churches from "The 
Reception of BEM in the European Context", CEC, Geneva, 1986, Occasional 
Paper No. 17, pp. 144-150. 



xii Churches respond to BEM 

document asks us first whether we recognize in it our own faith < id fidelity 

parts of the apostolic tradition. It asks of most of the church 

which are determined to adhere to the same apostolic 

understanding of this common faith and tradition 

new language shaped by their direct sharing in the 

The Lima document contains an indirect challenge to a renewe I ecumenical 

conversion, for it is too unexpected to be really true to itse|f and 

churches yet at the same time is too demanding of them 

comfortable confessional self-sufficiency in which the church 

accustomed to live up to the present. They have been solving tl i probli 

the self-contradictory event in which they share, i.e. the di unity of the 

churches, on the selfsame grounds which ihc Lima document 

to show them their own unity on the basis of their own statements, life and 

consistent fidelity. 

In receiving the Lima document, the confessional families 1 ust share a 
corporate openness which obliges them to take up new stance expressing 
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problem of church unity entailing a positive appreciation of 
practice of others outside their confessional family, firstly, a; 
the one apostolic tradition, secondly, as challenging Iheii ov 
that tradition, and thirdly, as no longer dividing them but 
towards a consensus. In other words, conversion, as the 
advanced and bold step exemplified in the Lima d( 
churches themselves have ventured on, is expected to introduc ; 
embracing the rcinterprctaiion of the faith, the reformation of the form 
which it is expressed, and the reorientation of church life, 
b) It must be recognized, therefore, how difficult it is for the churches to 
undertake an ecumenical conversion of this kind even though they have 
worked and prepared for it in the persons of their representatives. The chief 
obstacle is that in practically none of the churches has this preparation been 
sufficiently widespread and effective. Up to now the overwhelming majority 
of ordinary church members has had no decisive share in ecumenical 
development. In many of the churches now invited to a credible reception of 
the Lima document, a reception which requires their conversion into a new 
ecumenical era of advanced decision and action, adequate information and 
direct experience of ecumenism have been minimal where they existed at all. 
Another major difficulty in the Lima document requires theological 
authorities in churches and confessions to revise their attitudes towards 
essential beliefs and positions on which their particular self-identities rest. To 
do so may seem to them a denial and betrayal of themselves. This reaction, to 
some extent unconscious, is becoming daily more evident not only in the 
vehemently negative attitudes of some theologians but also in some official 
responses from churches which refuse to abandon the security of traditional 
scholastic theological fortresses. Such reactions are certainly frustrating but 
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they cannot be laid at the door of the Lima document itself but derive 
rather from the threat it represents to typical divisive principles which 
confessions feel obliged to assert in order to maintain their own self-identity 
as separate and distinct church communities or from a pathologi- 
cal conformity to changeless traditional patterns and modes which 
embody the apostolic tradition in unchanging canonized theological 

In this context, the Lima document, requiring as it does of church people of 
all confessional families a credible reception which is only possible if they 
revise their radical or traditional positions, should not expect anything more 
from those who simply repeat "We are the One Holy Catholic Church" 
without saying what that makes the other "churches". The more this self- 
assertion is intensified, the more the insolubility of the problem is empha- 
sized, unless you end up with so exclusive an affirmation of yourself that you 
either become merely a voice in an isolationist desert or deny your own part 
in the apostolic tradition which other churches clearly share with you. In this 
sense, the Lima document painfully accentuates the problem of self-identity 
in the measure that this identity has to be expressed in the life, thought and 
action of your own church in relationship with other churches or church 



On the other hand, the reception of the Lima document no longer permits 
us to go on repeating typical slogans cloaking elements of disunity rather 
than unity, however eaithsl ikin I pro r< i these si u is may sound and 
however much they may seem to respect the primacy of God and to serve the 
church in permanent change. The Lima document urges the churches humbly 
to accept their responsibility for disunity, but it also shows them that it is now 
possible for them to converge once more towards their own centre of faith in 
the confidence that as they do so the Spirit will lead them. To try to overcome 
sacramentalism by the use of such phrases as "there is no mediation other 
than Christ" can become a disruptive factor hindering conversion as a 
prerequisite for credible reception. So too, to accept discontinuity on a basis 
of equality alongside continuity in the apostolic tradition in the interests of 
permanent change as a principle of dynamic church life can turn out to be and 
be seen to be a hindering principle at this crucial moment when an effort is 
being made to converge in the direction pointed out by the Lima document. 
To fail to appreciate the role of the church in the advance towards consensus 
out of supposed respect for God's sovereign will, while this may embody a 
highly respected attitude of humility, can also prove a negative axiom 
inimical to the achievement of a future consensus on the basis of the Lima 
document. We cannot maintain a principle which accepts a realistic appraisal 
in the life of the churches by asserting that "the barrier between the anomaly 
of the disunity and the manifestation of unity in Christ is functioning in 
unexpected ways" and then conclude from this correct statement that "his 
ways are not necessarily those of the churches". 
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While we can understand the positive ecumenical spirit in which this 
statement is made, other similar statements can not only betray a failure to 
appreciate the role the churches have to play but also, if interpreted in the 
setting of a church tradition with a weak ecclcsiological self-understanding 
(and, in the light of the Lima document, the statement mentioned already 
does so!), become a barrier to church conversion as a prerequisite for the 
credible reception of the Lima document as a step on the road to an authentic 
church consensus centred on the conviction that the church is the body of 
Christ and the people of God, called upon to prove itself as such by its 
consistency of life under the guidance of the Holy Spirit. Certainly the 
churches must humble themselves in repentance for their disunity, but this 
should not lead to such uncertainty as to discourage them from taking all the 
necessary steps to recover their unity. A dualism between Christ's will and 
ways and those of the churches must not be put forward as a positive 
principle of unity. To do so could even encourage some to become agnostic 
and uncertain as to any possibility of the churches' contributing towards 
reunion and lead in the end cither to complete indifference to unity or to the 
self-justification of the inertia of the churches in a church-centred ecumen- 
ism, as the Lima document rightly envisages. 

The credible reception of the Lima document may also be hindered by the 
fact that this sacramentally oriented document is addressed alike to non- 
sacramental Christian communities which participate as churches in the 
fellowship of churches as provided for in the Constitution of the World 
Council of Churches. Reception here is probably hindered right from the 
outset and there is no way whereby a possible exclusivity inherent in the text 
itself can be mitigated. On the other hand, this was only to be expected, once 
the churches of the WCC had decided to propose this concept of the visible 
and organic unity they are seeking together, i.e. as a new church-centred 
event based on their common apostolic tradition and their ecclesial life in 
practice throughout the ages. 

This is not the only difficulty, of course, betrayed or produced by the text 
itself in its present character and shape. Points of difficulty also arise in other 
areas of direct interest to churches and faithful Christians or in current 
tendencies in church life. First and foremost, here, of course, is the silence of 
the Lima text on what some call "the Petrine ministry", i.e. concerning the 
churches' supreme pastoral authority of spiritual leadership as necessary for 
the maintenance of church unity. From the standpoint of thechurch of Rome 
in particular, the largest of all the churches, it is impossible to eliminate this 
question as we set out on the road to a consensus based on the apostolic 
tradition, even though the other churches massively reject the inter- 
pretation placed on this ministry by the church of Rome and the application 
it makes of it. The essential question remains open, however, and the lack 
of reference to it obviously remains a serious gap in the Lima docu- 



The Lima document also seems to evade another burning contemporary 
issue at present dividing the churches, though here in a different way and on a 
quite different theme, namely, the question of the ordination of women, 
though this is actually referred to in one particular paragraph. But this 
reference is extremely feeble and betrays great uncertainty and hesitation as 
to whether this question has any place in a converging theology of the church 
and the sacraments. It seems to me that this controversial topic demands 
careful attention and study, pursuing further the clear understanding of 
ministry as a broad hospitable concept embracing not only God's sacra- 
mental relationship with his church but also service and deaconship in the 
church and, on behalf of the church, to the world. 

We must, of course, differentiate between the three difficulties just referred 
to (non-sacramental churches — the ministry of Peter — the ordination of 
women) and those stemming from a possible lack of ecumenical ethos or 
from an insistence on traditional radical principles which could create 
hindrances to the determination to proceed to a credible reception of the 
Lima document. The first three are either unavoidable difficulties created by 
Christian communities and their fundamental faith or topics which are not 
yet on the agenda for converging action by the churches. What has just been 
said makes clear the evident limitations of the Lima document. In any case, 
we must make it quite clear to our people that the Lima document possesses 
no authority other than its own wisdom and its capacity to be of real service 
to the churches from which it has emerged. At this present juncture, 
therefore, the lack of ecumenical ethos is of greater importance by far. 

c) Our last observation should finally exclude triumphalism of any kind 
on our part. The Lima document is no miracle text or panacea for the 
problems of church unity. For those who have worked closely with the 
ecumenical developments of the last forty years the emergence of the Lima 
document can come as no surprise. It was only to be expected. From the 
perspective of Faith and Order work it may perhaps seem to have been 
unduly delayed, while from the standpoint of some church authorities, who 
are not yet sufficiently mature to handle such a strange and disturbing 
document, it may seem somewhat too premature. In other words, to my mind 
the Lima document on baptism, cucharist and ministry is important only as a 
significant signpost at the ecumenical crossroads. It brings one long period of 
study to a close and — especially important! inaugurates a new one which 
will require the churches to take decisive steps, including the practical 
implementation of their ecumenism which up to now has been largely 
theoretical. 

The first requirement is that the churches should commit themselves to 

local ecumenism by the greatest possible degree of mutual sharing in their 

church life, in all its confessional, liturgical, spiritual and missionary forms. 
A second step would be to give priority to a charismatic, eucharistic, 

eschatological ecclesiology with the emphasis on a christological pneuma- 
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tology capable of transcending a traditional scholastic and cdnfessionalized 
sacramentology in the way clarified in the whole of the Lima document. 

A third stage would embrace the primarily pastoral and ccclcsial character 
of church authority as representative of the fulness of the church's 
membership, eliminating clericalism and church leadership based on juridical 
power. The Lima document states very clearly: "Ordained ministers must not 
be autocrats or impersonal functionaries, as they are bound to the faithful in 
interdependence and reciprocity" since "their authority is governed by 
love . . ." (M16, p. 23). 

Fourthly, a genuine effort needs to be made to understand and affirm the 
sacramental life of the church as the main dynamic for an authentic self- 
understanding of the church and, above all, as an authentic presence of the 
churches within and for their secular context. The Lima document, it may be 
said, is too church-centred and too sacramentally oriented, yet at the same 
time it is also a prophetic document which seeks to judge all the churches' 
claims for themselves in the light of their relevance to the world as vehicles of 
the word of God addressed to all human beings. 

If a credible reception of this kind is to be achieved, it is imperative, finally, 
that the churches should make abundant use of this Lima document among 
their hierarchs, their ministers, parish priests and people, as well as among 
their teachers and students of theology. 

The present debate about the Lima document and the process of its 
reception seem to indicate that we are living at an ecumenical moment which 
will be decisive for the future of ecumenical relationships. Not to accept the 
seriousness of this moment would be a pity, indeed, it would be to assume a 
heavy responsibility in the sight of God. If the churches and certain leading 
theologians fail to see the importance of this Lima document and its 
reception, this would constitute a threat not only to Faith and Order and to 
ecumenism but also to the renewal and life of the churches themselves. It 
would also discourage those who are striving to promote an ecumenical 
approach to theology, and ecclesiology in particular. These would join the 
ranks of those who limit the ecumenical task exclusively to its dimension of 
social activity at the expense of its very heart, which is the one apostolic faith 
and tradition. It would undermine their conviction that it is only by 
progressively uniting themselves that the churches can really contribute to 
and share in the ongoing renewal of the world by the defeat of injustice and 
every form of discrimination against and exploitation of the weak and 
underprivileged. At the end, the Lima document reminds the churches of this 
fundamental verity and humbly and respectfully asks them to make their 
decisions in the light of contemporary ecumenical developmer ts in church 
and world. 

The Conference of European Churches is therefore mak ng a signal 
contribution to a credible reception of the Lima document b; ' organizing 
these four study consultations on the Lima document, inviting t le churches 
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o consider it seriously in the European context and by 
helping them to deal with it appropriately. I conclude therefore as I began, by 
renewing my thanks and appreciation, and my congratulations, to the 
Conference of European Churches for its exemplary it 



GREEK ORTHODOX 
PATRIARCHATE OF ALEXANDRIA 



As requested by the WCC, the Patriarchate of Alexandria is herewith 
replying with regard to the reception of the Lima text "Baptism, Eucharist 
and Ministry" (BEM). Each Orthodox autocephalous church will reply 
separately, giving its "official" opinion. But for a truly official position on the 
question, a pan-Orthodox council would have to be summoned, to decide on 
the attitude of the Orthodox church as a whole. However, the time for such a 
council is not yet ripe, nor does the text call for such treatment. 

The Greek Orthodox Patriarchate of Alexandria (as represented, in this 
reply, by Metropolitan Parthenios of Carthage) believes that the Orthodox 
churches will accept but not "receive" the document, because it does not 
express the full theological view of the Orthodox Chinch. Nevertheless il 
contains elements in accordance with Orthodox teaching. We feel that it is, 
as the WCC itself says, not a final text on the subjects treated, and not 
representative of the doctrine of any one member church. 

Nevertheless, it is very much to the WCC's credit that such a 
convergence document has been produced on these three sacraments — 
though many member churches do not consider them to be sacraments. It is 
the first time in the WCC's history that delegates of all the Christian 
denominations have been able to produce together ajoint statement of 
common doctrine, and this proves the value of dialogue within the WCC. A 
dialogue that will continue to be fruitful, inasmuch as it implies truth and 
love, courage and boldness in Christ. If the churches accept the text, it will 
already be a great step forward towards church unity. Christ's prayer "that 
all may be one" will no longer be a Utopia. Without the WCC, it is 
possible that today's bilateral and multilateral dialogues might not have 
come as far as they have, that is, as far as the Lima text, which certainly 
deserves consideration. 

As regards this consideration, the guidelines laid down by the Vancouver 
Assembly are being followed by the Patriarchate of Alexandria and All 
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Africa. The Patriarchate is also in agreement with the WCC 
an inter-Orthodox symposium at the Holy Cross Theolo 
Boston, to study BEM and to give what might be consi< 
Orthodox opinion. (This symposium shows the interest the A 
the Commission on Faith and Order and, in particular, the g 
of the WCC — has in the testimony of the Orthodox Ch 
ecumenical movement.) The Patriarchate of Alexandria is in 
the findings of the symposium as being in accordance 
Tradition, and hope-, that it will be followed by other such mi 
concordance of the member churches over BEM may, with 
Holy Spirit, be brought about. 

The notes and observations of the pan-Orthodox sympoi 
appear to be constructive for the progress of BEM. We there 
them as follows: 



1. Section on baptism 

The following points call for clarification: 

1. the relationship between the unity of the church and baptismal unity (§6); 

2. the role of exorcism and renunciation of the Evil One in the baptismal rite 
(§20); 

3. the role of the Holy Spirit in baptism (§§5,14). 
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The struggle for union must not stop. The WCC is the battlefield of union, 
and its fruitfulness is continually available to all its member churches with, as 
Ms supreme gift, the Lima text, BEM. 

God be with us. 

By command of His Holiness 
Parthenios of Carthage 



2. Section on eucharist 

4. the relationship of the eucharist to the church (§ 1); 

5. the eucharist and unity of faith; 

6. the role of the Holy Spirit, with special reference So 
relation to epiklesis (§12); 

7. the meamnj > mi i i < 1 presence (§13); 

8. the participation of baptized children in the eucharist. 



3. Section on ministry 

9. ordained ministry and the gifts i liari a ita) of the Holy Spirit (§17); 
10. the link between ordained ministry and the ministry of the apostles and 

apostolic succession (§§10,35); 
11. the ordination of women to the priesthood (§18); 
12. the relationship between bishop, episkope, eucharist, as well as the 
relationship between bishop, presbyter, deacon (relative §), 
As was said, work on BEM must continue, alongside the programmes on 
the apostolic faith, the unity of the church and the renewal of human 
community, for all three are basically linked together, theologically and 
liturgically. 

The Patriarchate of Alexandria thanks the WCC and, with God's help, will 
:s humble struggle within the WCC to carry out the WCC's aim as 
is Basis. 



ROMANIAN 
ORTHODOX CHURCH 



The Romanian Orthodox Church appreciated and appreciates all initiatives 
and efforts aimed at finding the best ways towards mutual knowledge and 
rapprochement between the Christian churches, confessions and denomi- 
nations with a view to achieving full consensus and Christian unity. The 
Romanian Orthodox Church has therefore shown interest in the BEM 
document — Lima 1982. 

The BEM document as a whole is a text of theological comjergence, but it 
does comprise certain statements which the Romanian Ort odox Church 
cannot accept as they do not meet the Orthodox teaching. 

Theological convergence, as one knows, is not identical w h theological 
consensus. And it is only the latter that could result in the ft 1 unity in one 
faith which the churches seek. 

The document, however, is an important step forward to /ards conver- 
gence on three out of the seven sacraments of the church By baptism, 
chrismation and the eucharist, which are celebrated by the 1 shop and the 
priests of the church, our incorporation into the body of ( hrist and our 
growth in Christ as members of the church, his body, are acl eved through 
the work of the Holy Spirit. The seven sacraments of the church — baptism, 
chrismation, eucharist, priesthood, repentance (confession), marriage, and 
extreme unction — are constitutive of the church as sacred body of Christ 
and fullness of life of the Holy Spirit (Eph. 1:23). 

We have analyzed the BEM document in our theological institutes and in 
interconfessional theological conferences several times, and the findings have 
been included in our response which complies with the indications in the 
preface to the Lima document on "Baptism, Eucharist and Ministry" (1982), 
namely: 1) the extent to which we can recognize in the BEM document the 
faith of 
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'?.) the extent to which the BEM document favours the ongoing ecumenical 
discussion; i) the extent to which the document provides guidance for 

mission, worship 

and spiritual education; «I) the suggestions our church can make for the 

ongoing work of the Faith 
and Order 



Baptism 

I .a) Elements of convergence 

In its general treatment of the faith of the church — which is based on the 
holy scripture and the holy Tradition — the document describes baptism as: 

incorporation into Christ and into his ecclesial body (Bl); 

— - participation of the baptized in Christ's death and resurrection 
Rom 64 

(B3); 

— gift of God and the human response to that gift (B8); 

— life-long growth into Christ (B9); 

— baptism administered with water in the name of the Father, the Son and 
the Holy Spirit (B 17). 

lit Critical remarks 

Although this general treatment of baptism 
the terms used in the document for baptisrr 
Jesus Christ" (B2) and "sign of the Kingdoi 
world to come" (B7) not sacrament. The tei 

in the document as technical terms for the three sacraments, do not express 
the real partaking of the charisma of the Holy Spirit which is 
characteristic of baptism, by which the original sin and personal sins are 
forgiven. The holy sacraments, as a means by which the faithful partakes of 
the grace of the Holy Spirit, have their origin in the very incarnation of the 
Saviour. Semantic consideration of the term "sign" shows that it indicates a 
sense, a message, a direction towards a reality that it has to explain but does 
not carry in itself the reality it signifies. The sign is only a symbol. 

The text comprises the statement that baptism "cleanses the heart of all 
sin" (B4) but there is no specification that it is the original sin that is forgiven 
and thus the baptized is freed from the bondage of sin. It is further stated in 
the document that "those baptized are given a new ethical orientation" (B4). 
If baptism is reduced to this, it no longer appears as a beginning of the 
ontological restoration of man as a new being in Christ. 
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The document dissociates infant baptism from adult baptism and only although that was current practice in the church ( Acts 2:39; 16:15, 33; 1 Cor. 

acknowledges the possibility of infant baptism in the apostolic age (Bl 1), 1:16; 110 Carthage). 
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Christian unity is regarded as founded on baptism alone, as a "baptismal 
unity", and thus the view is unilateral, the document also asking the churches 
to recognize one another's baptism (B6). Whereas, Christian initiation and 
full membership of the church are only received by baptism, chrismation and 
the eucharist. 



2. Baptism and ec 

The BEM document is an instrument and a theological basis for further 
and thorough discussions on the matters already approached, to the extent to 
which it expresses the apostolic tradition regarding baptism. 

J. Baptism and the pastoral mission of the church 

Our church maintains apostolic tradition, according to which the administer- 
ing of baptism is an opportunity for catechism, for going deeply into the 
truths of this important act and for providing religious-moral teachings to 
the family and the faithful present. 

4. Suggestions on baptism 

Our critical remarks point to some aspects regarding baptism, which must 
be reconsidered and analyzed thoroughly, so that the document should: 
13. state clearly the sacramental character of baptism and chrismation; 
14.state clearly the relation between baptism, chrismation and the eucharist, 

which are constitutive of the Christian initiation; 
15. state clearly the relation between church unity and the so-called 

"baptismal unity", as the Orthodox teaching understands unity in the 

fullness of the faith and of the seven holy sacraments; 
16. emphasize the work of Christ in the Holy Spirit in baptism and 

chrismation, which are celebrated by the sacramental priesthood of the 

church (bishop and priests); 
17. emphasize the liberation from the bondage of sin and of the Evil One by 

baptism, also staling the importance and the necessity of the confession of 

faith in the Holy Trinity; 
18. study thoroughly infant baptism as current practice of the church as early 

as the apostolic age. 



Eucharist 

La) Elements of convergence 

The document presents several elements in which our church recognizes 
the apostolic faith on the eucharist in its general aspects: 

— sacrament instituted by Jesus Christ at the Last Supper (E2); 

— thanksgiving to the Father for everything he accomplished for us: 
l, redemption and sanetification (E3); 

: s of the crucified and risen Christ (E5); 
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it of Christ's real, unique and objective presence (E13); 
of Christ's body and blood (El 3) by the invocation and work of 
the Holy Spirit; 

it of the community with Christ and his ecclesial body; and thus 

it of the communion of the church (E19); 
the document at ' i ill ih ii i > < i i l Itmension of the eucharist 

as anticipation, as foretaste of the coming of the kingdom in Christ (E22V 
the document recommends the celebration of the eucharist more often 
(E28); the communitary and social implications of the eucharist are also 
emphasized: "Reconciled in the eucharist, the members of the body of 
Christ [the church] are called to be servants of reconciliation among men 
:s of the joy of resurrection" (E24). 



h) Critical remarks 

The document acknowledges the sacramental character of the eucharist 
But — as with baptism — this, too, is called "sign", as in: "The eucharist is 
the living and effective sign of his sacrifice" (E5); "under the signs of bread 
and wine, the deepest reality is the total being of Christ" (El, Commentary 
13); the eucharist is "a sign of the Kingdom" (El); "the eucharist is a 
sacramental meal which by visible signs communicates to us God's love in 
Jesus Christ" (El). 

But, as we said previously, the "sign" only indicates without expressing the 
reality of the sacrament by which the body and the blood of Christ, which 
carry the grace of the Holy Spirit, are given. 

Even more, none of the terms used for the eucharist, "sacramental meal" 
"supper of the Lord", "breaking of bread", "holy communion", "divine 
liturgy", "missa", etc. renders the sacramental character of the Last Supper 
the moment when the eucharist was instituted by the Lord. Nor do the terms 
render the sacrificial and sacramental character of the eucharist. 

The institution of the eucharist at the "Last Supper" is acknowledged but 
it is further stated that "the eucharist continues the meals of Jesus during 
his earthly life . . . always as a sign of the Kingdom" (El). We too 
acknowledge the relation between the eucharist and the other meals, and this 
relation is part of the economy of the incarnation, by which the other meals 
prefigured the sacrament of the eucharist (Luke 14:24; John 6:11 etc ) 

The real presence of Christ in the eucharist is acknowledged, but the 
statement "the anamnesis of Christ is the very content of the eucharistic 
meal" (E12) shifts importance from the real presence of Christ onto 
anamnesis or a memorial presence of Christ, without emphasizing the 
fundamental unity of anamnesis and epiklesis. that is, the link between the 
work of the Son and that of the Holy Spirit in the eucharist. 

The statement according to which in the eucharist the faithful is 
empowered to live as a "justified sinner" (E9) is alien to the apostolic 
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tradition, since the apostle Paul teaches that the faithful becomes a new being 
in Christ (Gal. 3:27; 6:15). 

While the text concerning the invisible celebrant of the eucharist is correct, 
as in: "In the celebration of the Eucharist ... it is Christ who invites to the 
meal and who presides at it . . . He is . . . the priest who celebrates 
the mystery of God" (E29), the text concerning the visible celebrant of the 
eucharist is ambiguous and equivocal. As it comes from the document the 
celebrant is always Christ; the priest is regarded as a sign of Christ (E29). 
Whereas, the holy scripture clearly shows that the celebration of the eucharist 
depends upon the charismatic and sacramental state of the celebrant (Luke 
22:29; Rev. 20:19). 



2. The each 

The elements of theological convergence on the eucharist — leave aside the 
critical remarks above — are some progress and an important basis for 
further general and bilateral theological discussions to unity. But they do not 
justify the eucharistic intercommunion suggested in the document (E33). 



3. The eucharist and the pastoral mission of the church 

In the Orthodox Church the eucharistic communion supports and deepens 
the ecclesial communion and has an important role in the renewal of the 
spiritual Christian life. The holy eucharist should be received in purity, once 
the sins have been forgiven by the sacrament of confession (Acts 19:16, 1 Cor. 
11:27-30). 

'/. Suggestions concerning the eucharist 

If we are to achieve a full consensus on the eucharist, we think we should 
analyze again, thoroughly, and clarify the following aspects of the matter: 
19. a more clear presentation of the reflection of the work of the Holy Trinity 

Hi the eucharist: in anamnesis and epiklesis; 
20. a clear presentation of the sacrifice-sacrament relation in the eucharist 

and an argumentation of the real presence of Christ in the eucharist 

following the turning of the gifts of bread and wine into the body and 

blood of Christ through the work of the Holy Spirit; 

21. the understanding of the eucharist as a permanent updating of the entire 
economy of salvation in the church., through Christ, in the Holy Spirit, 
since the statement "what it was God's will to accomplish in the 
incarnation, life, death, resurrection and ascension of Christ, God does 
not repeat. These events are unique and can neither be repeated nor 
prolonged" (E8) in the document separates the eucharist from the 
economy of salvation; 

22. a thorough analysis and more variety in presenting the relation between 
the physical body of Christ, taken from Mary, the eucharistic body and 
the ecclesial body of the church of Christ, with a view to better 
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understanding the nature and the significance of the eucharist, as the 
church's permanent partaking of the life of Christ and as our participation 
in the death and the resurrection of Christ; 

e) a thorough analysis of the relation between the participation in the 
eucharist and the confession of the whole faith of the church; 

!') clarification that the eucharist is the final act of the full incorporation into 
the body of Christ, as a member of the church (in Christian initiation), 
through baptism, chrismation and eucharist; it should be made clear that 
the eucharist is the essential sacrament for the growth in Christ, when it is 
received after the pardoning of sins through confession; 

g) clear affirmation of the administering of the eucharist to adults and 
infants. 



Ministry 

1. The text on ministry comprises ambiguous formulations and much 
hesitation, although effort is made for a rapprochement. 

The document is a step forward in understanding the importance and the 
missionofsaciaia.il' I prii thood in thi hui h in a way which is closer to 
Tradition and to the early practice of the church. The term ministry is used 
cither with the sense of service or with some tint of sacramentality, as in the 
statement "ordained ministry refers to persons who have received a charism 
and whom the church appoints for service by ordination through the 
invocation of the Spirit and the laying on of hands" (M7). 



a) Elements of convergence 

The document comprises the following positive elements concerning: 

— Sacramental ministry: "The authority of the ordained minister is rooted in 
Jesus Christ, who has received it from the Father (Matt. 28:18), and who 
confers it by the Holy Spirit through the act of ordination" (M15); "As 
Christ chose and sent the apostles, Christ continues through the Holy 
Spirit to choose and call persons into the ordained ministry" (Mil); 

— The document acknow ledges the importance of the priesthood instituted 
by Christ for the church as constitutive: '.'The ministry of such persons, 
who since very early times have been ordained, is constitutive for the life 
and witness of the Church" (M8); 

— Consideration given to the ordination of the priest by the invocation of the 
Holy Spirit: "Ordination is an invocation to God that the new minister be 
given the power of the Holy Spirit in the new relation which is established 
between this minister and the local Christian community and, by 
intention, the Church universal" (M42), and by the laying on of hands by 
the bishop: "The laying on of hands is the sign of the gift of the Spirit, 
rendering visible the fact that the ministry was instituted in the revelation 
accomplished in Christ, and reminding the Church to look to him as the 

" (M39). 
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— Consideration given to the "apostolic tradition" in and through the 
ministry of the church, but the formulation is ambiguous: "This apostolic 
tradition continues through history and links the Church to its origins in 
Christ and in the college of the apostles. Within this apostolic tradition is 
an apostolic succession of the ministry which serves the continuity of the 
Church in its life in Christ and its faithfulness to the words and acts of 
Jesus transmitted by the apostles. The ministers appointed by the apostles, 
and then the episkopoi of the churches, were the first guardians of this 

n of the apostolic tradition; they testified to the apostolic 
n of the ministry which was continued through the bishops of the 
early Church in collegial communion with the presbyters and deacons 
within the Christian community" (Commentary 34); 

— The use of the term "priest": The document states that "ordained 
ministers are related, as are all Christians, both to the priesthood of 
Christ, and to the priesthood of the Church. But they may appropriately 
be called priests because they fulfil a particular priestly service by 
strengthening and building up the royal and prophetic priesthood of the 
faithful through word and sacraments, through their prayers of interces 
sion, and through their pastoral guidance of the community" (M17). 
The elements of convergence mentioned above do not eliminate the 

problems caused by ambiguity in the use of the term "ministry", which is not 
clearly invested with sacrament. 

We appreciate the statement: "The ordained ministry fulfils these func- 
tions in a representative way, providing the focus for the unity of the life and 
witness of the community" (Commentary 13). 



b) Critical remarks 

The value of the elements of convergence is diminished by r 
contradictory formulations, to say nothing about the ambiguity of the term 
ministry, as follows: 

— Although the laying on of hands of the bishop during ordination is 
regarded as a "sacramental sign" (M41), sacramental priesthood is called 
ministry, service or office which can give rise to confusion with universal 
ministry (M6). Confusion also persists with regard to the organ which 
institutes the ministers (priests), as there are some statements in the 
document according to which the priests were instituted by the community 
(Ml, M44). 

— The document emphasizes that "the threefold pattern of ministry" — 
bishop, presbyter and deacon — was the pattern of ordained ministry in 
the second and third centuries (M9), but immediately after this it states 
that, in the New Testament, the ministry by bishop, presbyter and deacon 
"was not the only pattern of ministry which might serve as a continuing 
norm for all future ministry in the Church" (M19). At this point the 
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confusion between ministry as sacerdoce and ministry as service is 

obvious. 

Ambiguity and confusion are even more obvious when the attempt is made 
to emphasize that in the New Testament the term priest (hiereus) refers only 
to Jesus Christ and the community of the baptized. It is a very subtle way of 
justifying only universal ministry (the royal and prophetic priesthood of 
the faithful — M17), although the document refers to ordained ministry 
quite often. 

As regards the absence of the term hiereus from the New Testament, one 
knows that this is so in order to eliminate any confusion and rapproche- 
ment of the members of sacerdotal priesthood to the priests in the Old 
Testament and the pagan, idolatrous priests (Luke 1:5; 1 Pet. 2:9; Heb. 5:1; 
7:12 and 23; Rev. 1:6). Christian priesthood (ordained ministry) is rooted 
in the New Testament and has its source in the priesthood of Jesus Christ 
through the holy apostles (John 20:21-23). 

— Wc consider unacceptable the statement recommending the churches "to 
avoid attributing their particular forms of the ordained ministry directly 
to the will and institution of Jesus Christ" (Commentary 11). Such 
formulation denies directly the belief of the churches with the firm 
conscience that the structures of ordained ministry are wanted and 
instituted by Christ himself. The document avoids indicating the texts 
concerning the institution of ordained ministry by Christ as charismatic 
structure of the church, such as: John 20:21-23; Matthew 28:19-20; Mark 
16:15-16; Acts 1:8; 2:1,3,4. 

— We do not understand why, on the one hand, the document affirms 
apostolic succession through episcopate (Commentary 34) and on the other 
hand it asks for the recognition of apostolic succession of the churches 
which have not retained or do not have episcopal succession (M37), without 
stating precisely through what particular church structures apostolic 
succession could have been or could be preserved today. 

— The same relativism is also present in the way the document militates for 
the recognition of ordained ministry (M53) without, however, indicating 
the apostolic succession in faith and charisma — insured by sacramental 
episcopate — as a prerequisite of it. 



2. Ministry and e< 

The ecumenical value of the document lies particularly in the re 
dation to the churches for joint efforts "in order to achieve mutual 
recognition of the ordained ministries" by taking into consideration the 
particular importance of apostolic succession (M53). The churches are 
indicated the steps asked of them in order to achieve mutual recognition of 
the ordained ministries (M53) and which must be taken into consideration. 

Churches which have preserved the episcopal succession are asked to 
recognize both "the apostolic content of the ordained ministry which exists in 
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churches which have not maintained such succession and also the e: 
these churches of a ministry of cpiskope in various forms" (M53a). 

Our church considers that, in addition to again confusing ministry with 
service, such recommendation is proof of a rather superficial approach of the 

It is stated in the document that "there are obstacles to the mutual 
recognition of ordained ministries" raised by some churches' on aining both 
men and women; but this is regarded as no substantive h ndrance to 
recognition — which is a hint to the recognition of ordained wor len (M54). 

It is the opinion of the Romanian Orthodox Church that this (. uestion and 
the one concerning the methods of achieving union could ge competent 
inly by joint decision of all Orthodox churches. 



3. Ordained ministry and tin- pastoral mission of the church 

The three functions of ordained ministry: to preach the word, to celebrate 
the sacraments with intercessions and to provide pastoral guidance to the 
faithful — stated in the document — are the church's traditional mission in 
the world and were entrusted to it by Christ. This threefold mission of 
ordained ministry preserves the life and unity of the church and strengthens 
the service of the universal ministry of the faithful, by which we understand all 
those incorporated and renewed in Christ by baptism, chrismation and the 
eucharist who participate in the whole work of the church (1 Pet. 2:5-9; 1 Pet. 
5:1-3 and 5-6), each according to one's own vocation and to the gift received 
from God (1 Cor. 7:20; 1 Cor. 12:28-30). In this way the church can serve 
mankind and its needs. 

Ordained ministry provides the church's service in support of the people's 
efforts to solve major problems in the world. The churches'joint service helps 
the theological discussions. 



Efficient progress with a view to achieving full theological and ecumenical 
consensus requires radical reformulation of the chapter on ministry in the 
document. 

First, the very term ministry has to be made clear, as it creates most of the 
difficulties and can give rise to a lot of confusion br all Christiah confessions 
in the dialogue. 

Therefore, we suggest the following: 
23. In order to avoid equivocation and confusion in the theology of ministry, 
the terms concerning ordained ministry, universal ministry and the 
charismatic degrees of ordained ministry have to be defined clearly, in 
accordance with the holy scripture and the holy Tradition, and employed 
with strict reference to each of these realities in a reformulated document. 
24. Ordained ministry, with its three grades of authority, is constitutive for 
the charismatic structure of the church. It has preserved in history the 
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visible unity of the church. Therefore, the document should comprise 
after reformulation theological, historical and, particularly, canonical 
approaches of the relation between sacramental ministry instituted by 
Christ, the service of the apostles and apostolic succession in faith and in 
grace through episcopate in the church. 

c) It should be defined clearly the difference between the grace of sacra- 
mental ministry, received through ordination, and other charisms and 
what we have to understand from these charisms of the early church and 
from those which may exist even today in the life of the church. 

(I) An approach of the relation between ordained ministry, eucharist and the 
unity of the church is both necessary and important. 

i-) As the document also approaches women's ministry, a matter which in our 
church was made clear long ago, we deem it necessary that the document 
in its new edition comprise clear statements — in the light of the holy 
scripture and the holy Tradition — on women's role and service in the life 
of the church, considering women's natural vocation and avoiding any 
ontological confusion, which states precisely a variety of services in the 
church, so that the churches may reach a 



In conclusion, the Romanian Orthodox Church appreciates the document 
on "Baptism, Eucharist and Ministry" in its present form as the fruit of a 
deserving, long-time ecumenical cooperation, a theological document com- 
prising more numerous and more varied statements as compared with any 
previous documents, which facilitates and stimulates theological dialogue at 
all levels. 

We consider it a working document comprising some convergences, which 
opens new possibilities for further discussion and advance towards 



The document is a good basis for discussions on the three holy s; 
baptism, eucharist and ordained ministry, as these and all the other holy 
sacraments are essential and constitutive for the teaching and the charismatic 
life of the church. 

The renewal of the life of the church and the renewal of the world cannot be 
separated from the church's liturgical and sacramental life and its unity of 
faith or from the church's pastoral responsibility. We are particularly 
interested in this document which by its purpose — to achieve the unity of 
faith and the unity of the churches — complies with the commandment of the 
Saviour to work "that they all may be one" (John 17:21). 

The BEM document is a good start for the churches to make important 
steps in this stage of the ecumenical movement towards a visible ecclesial 
unity which we all wish so ardently. 
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The convergences in the BEM document do not authorize 
communion it suggests, since this requires Erst and foremost 
matters of faith. 

In the light of the above, the document on "Baptism, 
Ministry", Lima 1982, is a proof of confidence and also hope 
the continuation of the efforts to be made with fraternal love \ 
achieving the unity of the church. 



unity in all 
: ucharist and 
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IN AMERICA 



25. The unity of the Christian church is 
given by God. It is the unity of God 
himself, Father, Son, and Holy 
Spirit, given to human beings for 

salvation. It is a unity in faith, life, 
sacramental life, and action. It is a 

which can be neither created nor 
destroyed by any creaturely power. 
It is a 

unity which can only be 
discovered, believed in, accepted, 
celebrated, and 

26. The Orthodox Church in America, 
one of the self-governing Orthodox 
churches in the world, is composed 
of the American children of the 
original 

missionary diocese of the Russian 
Orthodox Church, together with 
Orthodox 

Christians of Albanian, 
Bulgarian, Romanian, and 
Mexican descent and 
other Americans who have entered 
i. We the bishops of 



this 

church rejoice in recei 

WCC Faith and Order 



ing the 



1982. 

We welcome this si 

positive step towards the 

rediscovery of the 

unity of the church by Christians 

now sadly divided, a unity which 

Orthodox believe to be essentially 

preserved within the Orthodox 

Church 

despite our many sins and human 

divisions. We thank the 

Commission for its 

outstanding work. As we offer our 

comments and questions we pray 

that the 

Lima statement may indeed be a 

significant step towards the 

communion of all 

Christians fully and visibly united 

in the one church of God. 



One baptism for the r< 

3. From the very beginning of 
Christian history the issue of "one 
baptism 

for the remission of sins" has been 
discussed in the context of divisions and 
schisms among Christians. Today we 
Christians still wonder about how our 
common confession of "one baptism" is 
to be affirmed and understood, given 
the present existence of many divided 
"churches". 
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27. Within the World Council of Churches, and 

movement generally, the issue of baptism has been raise I almost 

exclusively 

in the narrow context of debate on mutual recogniti 



the "validity" or "invalidity" of particular 

practice. 

More often than not, the debate has been 

the 

legitimacy of baptismal formulae and rituals. The prob ems created by 



n be solved only in the framework of a 



an approach 
truly 

catholic vision of the meaning of baptism and its pi; 
life of 
the church. 

28. We rejoice to observe that the Faith and Order Commiss on' 
has adopted this broader approach to the issue of bapt 



■uly orthodox, 
the faith and 



believe, is a remarkably balanced statement based on scr 

showing great respect for church Tradition. As St Basil 

the liturgy of baptism in its basic elements is one of th 

teachings 

(dogmata) received through unwritten Traditioi 



regarded if we would avoid "totally mutilating the G< s 
Holy 

Spirit, 66). 

29. The Lima statement is a statement of theological convcrg ;nces; it points 
to a convergence in theological thinking within and among the 
divided 
"churches" which, it is hoped, will be implemented in act lal practice. For 



this 



l he 



i it is perhaps inevitable that the Lir 



kerygmatic breath of, e.g. the 

fathers. 

It represents the result of years of painstakingly difficult 

theologians 

coming from many traditions and backgrounds. Nonethelc 



remarkable achievement. We recognize its comprehen 

geik I ll 

accuracy. It rightly regards baptism "in the name of the flather and of the 



The result, 
ptural evidence 
he Great has 
: church's 
ich cannot be 
spel" (On the 



should lac 
baptism if the church 
work by 



and of the Holy Spirit" as participation in Christ's death and 



>n, pardoning, and cleansing; as gift of the Spirit; as 
incorporation 

into the body of Christ and sign of the kingdom. We do wish that the 
theology 
expressed in our sacrament of chrismation — that of pentecostal scaling 

God's Spirit — had been affirmed more forthrightly; and that direct 



however, to the 



into the eucharistic supper of all the fully initiated, infants included, had 
upheld as apostolic and n 



and misunderstandings of many concerning these issues; and we 

patiently 

look forward to the time when such fears and misunderstandings 



30. We are sorry to see that the relationship between baptism and faith is 
considered chiefly in connection with the issue of infant baptisn 



presented almost exclusively in terms of the dialogue between those 

practise so-called "believers' baptism" and those who do not, since 

this 

debate, for the most part, avoids the central issue of the content of faith. 

For 

the Orthodox, the content of the credal confession of faith made at 

of crucial importance. We believe that the adoption of a single creed 

used throughout the universal church for baptism, as well as for other 

solemn 
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s of credal confession, has become an inalienable part of holy 
Tradition and represents today for the Orthodox Church a major criterion 
for recognizing or not recognizing the legitimacy of baptismal practices 
employed in the various Christian traditions. What faith do Christians i- 
onfess at their baptism? What credal statement do they use? What 
interpretation is given to this statement on the part of the person as well as the 
church body in which the confession is made? How is this faith expressed 
in I he baptismal rite itself? These are some of the questions which must be 
.inswered along the way to full unity in the one church of Christ. We believe 
(hat careful reflection on the Lima statement, together with further study 
within the WCC Faith and Order Commission of the apostolic faith, 
particularly as expressed in the Nicene Creed, should provide some of the 
needed answers in this crucial area. 

X. Though unclear on the issue of the credal expression and content of the 
baptismal confession of faith, the Lima statement does rightly affirm "the 
constant requirement of a continuous growth of personal response to faith". 
This is an essential point. Faith leads to baptism and must be nurtured 
continuously in the ongoing life of the church. We therefore recognize the 
need to maintain appropriate catechesis in the fullest sense of that word — 
instruction, training, discipline — both before and after baptism, lest baptism 
itself come to be regarded as a mere outward formality. 

9. The importance of continuous growth in faith following baptism raises 
another important question: that of the real significance of baptism as 
"incorporation into the body of Christ". The "body of Christ" into which we 
are initiated in baptism is the church. In it the "continuous growth in faith" 
after baptism is to take place. The Lima statement is quite clear in affirming 
this point, but it leaves the identity of this "church" otherwise undefined, 
without indicating much more about the nature and form of its life within the 
I ime and space of this world. Throughout our participation in the ecumenical 
movement, we Orthodox have affirmed that the Orthodox Church is indeed 
this one body of Christ; and we firmly believe that the new birth of the faithful 
in baptism leads to this one church. Herein, we are convinced, lies the 
significance of the Orthodox Church's continuing practice, authorized by the 
ecumenical councils, of receiving as already baptized those coming to her 
communion from certain groups while insisting upon baptism for those 
coming from other groups, whose "baptism" she is unable to recognize. 
While the implications of this practice for the unity of Christians in the one 
church of Christ have not yet been fully explored, we believe that the Lima 
statement has provided a useful stimulus for discussion of this important 
subject. 

10. We eagerly await the reaction to the Lima statement in other Christian 
communities, particularly in regard to baptismal practices. While the Faith 
and Order document recognizes the possibility of differing local customs in 
baptismal rites, il outlines essential elements in the act of baptizing. We affirm 
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these essential elements and see their adoption in practice by the various 
churches as essential to the unity among Christians for which we all pray. 

The eucharist 

1 1 . We in the Orthodox Church in America are experiencing a significant 
renewal in recent years in regard to the eucharist. Thanks to the work of many 
theologians, some of whom have influenced the WCC Faith and Order 
Commission's statement on "Baptism, Eucharist and Ministry", we have 
come to reaffirm that the church of Christ is a eucharistic community par 
excellence in her being and life. 

12. It is in the eucharist above all that the church realizes herself as the 
body and bride of Jesus Christ within the time and space of this fallen world. 
It is in the eucharist that individual Christian believers together become the 
church of God. It is in the eucharist thai the kingdom of God which Jesus 
brings to the world is made powerfully accessible by the Holy Spirit whom he 
sends from the Father to those who believe in him as Messiah and Lord. It is 
in the eucharist that the church's unity is actualized, her apostolic faith 
expressed, her catholicity manifested, her holiness given. And it is in the 
eucharist that the church's theological \ ision is lived, her evangelical mission 
empowered, and the spiritual life of her members nurtured and renewed. 

13. We affirm with the Lima statement that the church's eucharist, or 
rather, the church herself in her eucharistic being and life, is indeed essentially 
thanksgiving to God for his mighty acts of creation, redemption, and 
sanctification in his Son and Spirit. We affirm as well that the eucharist is truly 
the memorial of all that God has accomplished in Christ, and is still 
accomplishing and will yet accomplish, by the Spirit's power for the life of the 
world. Wc also affirm thai the eucharistic assembly must invoke the Spirit 
upon itself and upon its offering of bread and wine so that both the people of 
God and their eucharistic offering may be actualized as truly the body of 
Christ himself. We rejoice in affirming with the Lima statement that the 
eucharist is indeed a sacrifice of praise offered to God by all the faithful 
together with Jesus their high priest, the "one who offers and is offered", as 
the liturgy of St John Chrysostom declares, giving himself as a ransom for 
many, "on behalf of all and for all". After much confusion and division on 
this central issue in recent centuries, we look forward to the further 
clarification of the meaning of sacrifice in eucharistic worship by theologians 
in the days to come. 

14. Finally we thank God that we may affirm with the Faith and Order 
statement that the eucharist is indeed the meal of the kingdom of God, not 
merely the sign and the foretaste, but the very presence here and now of the 
marriage supper of the Lamb at which those who have continued with Christ 
in his trials are invited to eat and drink with him, at his table in his kingdom 
(cf. Luke 22). For us Orthodox, and we believe for Christians from the very 
beginning, the eucharistic Supper has always been first and foremost the 
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pitting and drinking already now in the kingdom of God; our entrance with 
Jesus into the heavenly sanctuary not made by human hands, into the 
presence of God himself, there to adore the thrice-holy Lord with in- 
numerable angels in festal gathering, as the scriptures say, with the assembly 
ol the first-born who are enrolled in heaven, with the spirits of the righteous 
made perfect (cf. Heb. 12). Our Orthodox divine liturgy, which we believe 
maintains the tradition of apostolic Christianity, testifies to this central and 
essential experience of Christian faith. The church's structure of worship, her 
riles and hymns, her vessels and vestments, her icons and incense all bear 
witness to the essence of Christian faith and life, namely that the kingdom of 
(iod has truly come to the world in Jesus Christ and is present with us in 
power by the Holy Spirit in the church. We rejoice to find that Christians 
loilay are being led through theological consensus and convergence into the 
knowledge and experience of this most marvellous mystery. 

31. In reflecting on the Faith and Order statement on the eucharist, 
however, we also find ourselves compelled to admit with great sadness 



thatw 

Orthodox — in America and, we are certa 

sometimes have failed to actualize the eucha 



n, throughout the 



faithful in a mar 

about this 

l',i eat mystery in the life and n 



. our own traditional teachings 
n of the church. Although in mo: 



of 



churches we have begun to participate more frequently and 

regularly in 

i-ueharistic communion and to understand and experience the church 

more fully as a eucharistic community, we still have not always realized 

the 

implications of the eucharist for church organization and 

administrative 

structures, for mission and for ethical behaviour. While maintaining 

formal 

dignity in worship, together with fastings, vigils, prayers, and 

other 

appropriate forms of preparation for eucharistic communion, at times 

we fail 

to apply our eucharistic vision and experience to daily life, 

individuals or corporately. In this connection, we have in mind 

particularly 

our situation here in America, where we Orthodox find ourselves 

organized 

and administered more on the basis of ethnic and national divisions 

than on 



the basis of our apostolic faith and cucharistic practice, \ isibly expressing 

unity in the one body and one cup of the Saviour Christ. This 
anomaly, 

altogether inconsistent with the Orthodox doctrine of the church, is 
urgently 

in need of correction. 
32. With the Lima statement, we acknowledge that we are being incon 
sistent with our eucharistic faith and practice when we do not 

participate in "restoring and reconciling the world's situation and the 

human 

condition", when we persist in unjust relationships and maintain 

"manifold 

divisions on account of human pride, material interest and power 

politics". 

But we cannot agree with the statement, if we understand it correctly, 

speaks of "the obstinacy of unjustifiable confessional oppositions within 

the 

body of Christ". As bishops of the church of Christ we are called to 

the unity, integrity, solidarity, and continuity of the church. We do so, as 
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pastoral epistles instruct us, by guarding the truth that has been entrusted ti 
us by the Holy Spirit, by safeguarding sound doctrine and righltly handling 
the word of truth (cf. 2 Tim.). That there should not be "confessional 
oppositions" within the church as Christ's body is clear. The church confesses 
one faith. Christians should be of one mind and heart. When as a matter of 
fact the various "churches" make confessions of faith in opposition to each 
other, however, there can be no eucharistic communion between them 
because at the eucharist the faithful confess the one Lord with one mind, one 
heart, and one mouth. The faith confessed is that of the church herself: the 
orthodox, catholic, apostolic faith. Without unity and unanimity in this 
faith — though not necessarily with uniformity of expression in its various 
aspects — there can be no eucharistic fellowship because communion in fact 
does not exist. To celebrate communion in such conditions, with partici- 
pation in the Lord's body and blood, can only be unto condemnation and 
judgement. Abstention from eucharistic sharing in such conditions is an 
honest act which God will honour as of great service to the upbuilding of the 
body and to the ultimate unity of its members in spirit and in truth. 

17. Looking at non-Orthodox communities in the light of the Lima 
statement, we find ourselves eager to see how the various bodies will react. We 
are especially eager to see if eucharistic celebration \\ ill become more frequent 
and regular in churches which now rarely serve the Lord's Supper, even 
becoming the normal act of worship on each Lord's day. We are also eager to 
see if the presiding member of the community will be recognized as called to 
represent Christ himself, and so will be an adequate sacramental expression 
of the Lord, with proper biblically-defined qualifications. We are also 
concerned to sec if the churches will adopt eucharistic rites which conform to 
what the Lima statement declares as essential, and will be firm in their 
insistence on proper doctrinal belief, ethical behaviour, and devotional 
discipline — at least in principle — for those who will participate in the act of 
holy communion. And we are especially interested to see if all the baptized, 
including infants and small children, will be welcome in the various 
communities to eat and to drink at the table of the Lord as full members of his 
church and full participants of his kingdom. Finally, we are most eager to 
discover to what extent the churches wili come to recognize themselves as 
eucharistic communities whose faith and order, life and mission find their 
source, content, and goal in eucharistic worship. 

The ordained ministry 

18. The Lima statement commendably situates ministry, as it does baptism 
and eucharist, within a broad ecclesial context. Its point of departure is the 
image of the church as the people of God, an image whose deep significance 
has been rediscovered in recent times by many Christians, including the 
Orthodox. In the Bible, as well as in the works of the church fathers, the 
image of the people of God is complemented by many others. The Lima 
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3choes some of these when it speaks of the church being "built up" 
like an edifice, with those who follow Christ being united by the Holy Spirit 
"into one body". This rich and vivid imagery reminds us that the "people", 
the "new community" in Christ is not just a human society or movement, not 
an earthly organization, but precisely the people of God. This reminder is 
pertinent to us Orthodox, as well as to other Christians. We pray that we heed 
it well: "Belonging to the Church means living in communion with God 
through Jesus Christ in the Holy Spirit." 

33. The church receives her very being and life from God, through the 

saving work of his Son, made accessible in the Holy Spirit. Her 

structures 

including her ordained ministry, reflect this fundamental dependence. 

The 

Lima statement calls attention to this at several points: 
34. (a) As the commentary to the statement notes: "The basic reality of an 

ordained ministry was present from the beginning", as a permanent 

constitutive element in the church's life, even though "the actual 

forms of 

ordination and the ordained ministry . . . have evolved in complex 

historical 

developments". The ordained ministry is necessary to the church's 

very 

existence. The church has always needed "persons who are publicly 

continually responsible for pointing to its fundamental dependence on 

Christ, and thereby provide, within a multiplicity of gifts, a focus 

unity". While "every charism serves to assemble and build up the 

Christ", each does so in a different way, the charism of the ordained 



doing so precisely by revealing these diverse charisms as forming one 

35.(b) The Lima statement also rightly affirms that 'the authority of the 
ordained minister is rooted in Jesus Christ, who has received it from 
the 

Father (Matt. 28:18) and who confers it by the Holy Spirit through the 
act of 

ordination". This means, first of all, that the ordained minister is 
by 
definition consecrated to ministry. He is not to "exercise lordship" but 

to be, like Christ, "as one who serves" in love (Luke 22:25, 27). His 

authority 

is authentic insofar as it conforms to this model. Authority thus 



understood 

is a gift in and for the community. At the same time, w 

emphas 



inly briefly mentioned in the commentary to the statement: 
"The 

authority of ordained ministers must not be so reduced as to make 
them 
dependent on the common opinion of the community". Proper 



authority may sometimes involve confrontation, rebuke, and 

correction 

expressed in preaching or in penitential discipline. The community 

sometimes be reminded of its vocation to communion. Here too 

authority 

must be that of the loving God "who desires not the death of a sinner but 

that 

he should turn from his wickedness and live". 
22. (c) As the Lima statement also reminds us, the act of ordination itself 
reveals the twofold nature of the ordained ministry. Ordination takes place 
within the believing community assembled for eucharistic celebration. 
Through ordination a new relationship is established between the one 
ordained and the body of the faithful. Here we see in practice both the 
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hierarchical and the conciliar character of church life wh.ch is so precious to 
the Orthodox tradition. At the same time, from the beginning ofTurch 
history the gestures and p ra erS of the ordination nte hav'e draw A atten on to 
Gods initiative ,„ what is taking place, a point made by the L ma 
statement when it declares that "the invocation of the Sp.nHmp ie A e 
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normative for the church, a deve.opment inspired by God's Spli m b 
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welcome the assertion that "among the g.fts (of the Holy Spirit) a ministry 
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kingdom' At the same time, we take note of the challenge contained in 
these words We must 
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i the spiritual vitality and existential operation of those forms of 
ordained ministry which we have received and have for centuries taken for 
granted. For indeed, most of the Lima statement's observations — that "the 
collegial dimension of leadership in the eucharistic community has suffered 
diminution", that "the function of deacons has been reduced to an assistant role 
in the celebration of the liturgy", that "the relation of the presbyterate to the 
episcopal ministry" remains "an unresolved question" — call for a clear 
response not only from others involved in the ecumenical movement but from 
us Orthodox as well. Possessing the threefold ministry, we are faced with the 
task of elucidating its meaning for the life of the church today. We are grateful 
to the theologians of the Faith and Order Commission for calling attention to this 
task. For we must admit that our forms of ordained ministry have not always 
served effectively to proclaim and manifest Christ's victory over the divisions of 
this broken and fallen world. Instead of fostering unity in communion, all too 
often they have been misused in order to perpetuate old antagonisms, both 
within the church and in cur relations with those outside. 
36. The Lima statement asserts that "the primary manifestation of 

apostolic succession is to be found in the apostolic tradition of the 

church 

as a whole". While "apostolic succession of the ministry", i.e. "the 

orderly 

of the ordained ministry", is a "powerful expression of 



the 

continuity of the Church throughout history", it n 

other expressions of the church's apostolic tradi 

would 

hold true, we believe, for episcopal : 



mst not be separated 
ion. Certainly this 
well. We Orthodox 



that the succession of the apostolic tradition is actualize! 

church 

through the lay ing-on of hands of the episcopate in apostolic 

As 

in regard to the development of the threefold ministry, we would see 

"inner logic" at work here, and not simply "the particular 

circumstances of the grow ing Church in the early centuries" referred to in 

the 

Lima statement. Can it really be possible that those charged with episkope 

the church, and thereby primarily responsible for "the orderly 

:11 as the continuity of the church's 



of the ordained ministry' 

essential 

faith and her necessary structures of 

position 



o this 



through fortuitous historical circumstances? We think not. Yet here too 

find ourselves presented with a challenge. Too often we have separated 

the 

episcopate from its necessary, organic context of ecclesial 



thereby compromising us value as a sign of the continuity, identity, and 

of the church. We Orthodox, particularly wc bishops, must face this fact 

do something to correct it, both for our own church as well as for the 
unity of 
all Christians. 
37. We find the section of the Lima statement concerning the meaning and 
act of ordination and the steps towards the mutual recognition of 



the 



church bodies to be too brief and too general. Not all of 
ations and observations here are of equal weight and 
Certainly if the various churches followed the practice of ordination 
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nt, many of the issues which have appeared to be divisive in the 
past might be more easily surmounted. At the same time, we are convinced 
that several of the conditions for ordination and mutual recognition which 
the document sets forth involve substantive issues of faith and should 
therefore not be treated as if they were merely of a disciplinary nature. For 
example, when the statement declares that in "recognition of the God-given 
charism of ministry, ordination to any one of the particular ordained 
ministries is never repeated", we are obliged to insist that to us this seems to 
touch upon the very nature of ordination and its meaning in and for the 
church. It should not be relegated to a discussion of the consequences of 
"leave of absence from service". 

26. We also feel that the Lima statement fails to deal adequately with the 
qualifications for ordination to the various ministries in the church. The holy 
scriptures clearly teach, at least to us Orthodox, that not all baptized people, 
even those with marvellous personal charisms of the Holy Spirit, are 
necessarily called to episcopal, presbyteral, and diaconal ministries, but that 
certain formal — we might say "structural" qualifications arc demanded 
because of the nature of the service required. An examination of the pastoral 
epistles, together with the early canonical tradition, would be very helpful 
in correcting this defect in the Lima statement. We also believe that the 
specifically priestly nature of the ministry exercised by bishops and pres 
byters should be explored in greater depth. 

27. The issue of ordination of women to the episcopal and presbyteral 
ministries is perhaps the most difficult issue of all. We find the Lima 
statement gravely deficient at this point. We believe that the question is far 
more serious and far more complex — and therefore a much greater obstacle 
to the mutual recognition of ministries — than the statement suggests. We 
cannot accept the Lima document, if we understand it properly, when it 
states that the "obstacles" which arise from the fact that "some churches 
ordain both men and women" while "others ordain only men" must "not be 
regarded as substantive hindrance for further efforts towards mutual 
recognition". Whereas the "hindrance" may not be "substantive" as far as 
"efforts towards mutual recognition" arc concerned., the fact that women arc 
being ordained to the priestly ministries at this time when the traditional, 
biblical understanding of the service is being more properly understood 
presents — at least in our minds — a truly substantive issue urgently needing 
clarification. We Orthodox Christians in America ha\ e im estigatcd this issue 
thoroughly and honestly. We will continue to do so. The Lima statement is 
right when it calls all of us to admit that a "deeper understanding of the 
comprehensiveness of ministry which reflects the interdependence of men 
and women needs to be more widely manifested in the life of the Church". 
But we Orthodox Christians cannot admit that two thousand years of 
Christian practice in virtually all traditions should be changed without deep 
and serious reflection, prayer, and careful consideration of all aspects of the 
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issue. While we Orthodox may not have provided a clear and convincing 
presentation of our own views on the issue, we are not convinced by the 
arguments in favour of the ordination of women. 

Looking to the future 

38. Since its inception as an autocephalous church in 1970, the Orthodox 
Church in America has been officially involved in the World 
Council of 

Churches, holding membership in it. Even before 1970, the 
Russian 

Orthodox Church of North America and the Romanian 
Episcopate of 
America were members of the World Council of Churches. While 



membership has often been questioned by our faithful people, and while 

ourselves have from time to time reconsidered our church's 

participation in 

the World Council of Churches, we the bishops of the Orthodox 

Church in 

America have remained committed to membership in the Council, and 

tried to ensure that our church would be represented in a competent 
and 

responsible manner. 
39. It is well known to all who follow our church's involvement in 
ecumenical affairs that we have generally been highly critical of the social 



political activities of the WCC, while supporting the work of the Faith 

Order Commission. We have borne the criticisms of our participation in 

the 

Council because we have hoped — often "against hope" — that some 

good 

would come of the work of the theologians, which would move the 

Christian groups into greater understanding and cooperation, and that 

day there might even be the "unity of all" in one apostolic faith and 

eucharistic worship. 
40. We want Christian unity. We know that our Lord demands it. We 
believe that we are commanded to work for it. We affirm, God being 



n be ready to die for it. We know that w 



helper, that we 

called to 

risk every misunderstanding — and every falsi 



slander — to advance the cause of Christian unity, and we are not 

afraid of 

this or at least we pray not to be. What we are afraid of is that we might 

prove 

unworthy of our baptism, our participation in the holy eucharist, and 

episcopal ministry in the church by our betrayal of Jesus Christ 
through a 

compromise of his divine truth. 
41. Jesus Christ is the truth. The Holy Spirit is the Spirit of truth. The 
"church of the living God" is "the pillar and bulwark of the truth" (1 

3:15). There is unity in truth. This is the unity of the church of Christ. As 

look to the future, we hope in the triumph of this truth. We salute the 

Faith 

and Order Commission of the World Council of Churches for forcing 

face the truth of the issues which confront us in our divisions. And we 

the Commission for furthering the cause of truth, which is the 

cause of 

Christian unity, through its work on "Baptism, Eucharist and 

Ministry". 

May this work continue, and, please God, may it bear fruit to the glory of 

his 

name and the unity of all of his people. 



APOSTOLIC CATHOLIC ASSYRIAN 
CHURCH OF THE EAST 



We have carefully and attentively studied the text "Bap 
Ministry", and would like to comment as follows: 

The sacraments of the church, according to the divine scriptures 
in number: the priesthood, which is ministry of all the other 
holy baptism; the oil of unction; the oblation of the body and blooc 
absolution; the holy leaven, namely, the king (Malka); the sign 



These are necessary because of the wants of man in this carnal world. In 
order for a man to be, and to exist in the world, he must be born of a carnal 
mother through a carnal father, though the figure and the perfe 
come from the Father of Lights. In a like manner in order to b ;long 
world of immortality, it is requisite to be born of the spiritual womb of 
baptism, through the agency of the spiritual father which is the priest, n 
withstanding that form and perfection are imparted by the Holy Spirit and by 
the power of the Most High. Further, il is requisite for every one bt longing 
this world to sustain his temporal life by temporal food and earthly drink. So, 
in like manner, spiritual nourishment and divine drink are a 
who is baptized for sustaining his external life in God. 

Again, as everyone who is in the body, through the changes of the 
and bad conditions, is subject to sickness and disease and is i|n need of 
physicians who will restore him to his former health if he follows their 
injunctions, so the man of God, through the effects of sin, his immoral living, 
falls into the disorder of iniquity, and receives health from the priests of the 
church, the spiritual physician, if he orders himself after their directions. 

Should anyone from without inquire what constitutes the holiness and 
sacramental nature of each of these seven sacraments, we reply that these 
three things satisfy them. First, a true priest, who has attained the priesthood 
rightly, according to the requirements of the church. Secondly, the word and 



of ll 



550,000 members, 7 die 



8 bishops, 77 pastors. 



Apostolic Catholic Assyrian Church of the East 27 

ihe command of the Lord of sacraments (1 Cor. 10:15-17), whereby He 
ordained each of them. Thirdly, right intention and confirmed faith on the 
part of those who partake of them, believing that the effect of the s: 
lakes place by a heavenly power. 

We shall now treat briefly the three sacraments, subject of your t 
separately: baptism, eucharist and ministry. 



Priesthood (Ministry) 

Priesthood is the ministry of mediation (Num. 16-17; 26:9; 27:3; Jude 11) 
between God and man in those things which impart forgiveness of sins (John 
20:22-23), convey blessings, and put away wrath (Num. 16:46-50; Acts 5:1 
-16). It is divided into imperfect, as that of the law; and perfect, as that of the 
church. The foundation of the priesthood in the church is laid on the 
declaration of the Lord of the priesthood to St Peter, in the region of 
Caesarea Philippi: "To thee I shall give the keys of the kingdom of heaven; 
whatsoever thou shalt bind on earth shall be bound in heaven; and 
whatsoever thou shalt loose on earth, shall be loosed in heaven" (Matt. 16:19 
and 18:18; John 20:23). Its superstructure comes from that other injunction: 
"Feed my lambs. Feed my sheep. Feed my ewes" (John 21:15 — 17). Its 
completion and perfection from that he breathed on them saying: "Receive 
ye the Holy Spirit; if you forgive a man his sins, they are forgiven to him; and 
if you withhold forgiveness of a man's sins, they shall be held" (John 20:22-23). 

The old priesthood was one of generation (Num. 16:40) and not one that 
was based upon manner of life and will, but the new priesthood by apostolic 
succession, and imparted in the church through the laying on of hands 
(1 Tim. 4:14, 5:22; Tit. 1:9; Heb. 6:2; Acts 6:6), is given to those who are 
deemed worthy of it after examination of their manner of life and thought. 
"Let these be first examined, and then let them minister being found 
blameless" (1 Tim. 3:10; Acts 6:3). 

Therefore the perfection of this and the imperfection of that priesthood is 
evident, since we know that very many wicked children are begotten of 
righteous fathers, as Cain. ICham and ihe children of Lot, of Moses, 
of Eli, and others; and good children are begotten of wicked fathers, as 
Melchizedek, Abraham and others. Moreover, the former priesthood was 
conferred by material oil (Ex. 30:22-32, 29:7; Lev. 8:12), but this latter by the 
immaterial unction of the spirit, through the laying on hands (Acts 2:4, 6:6, 
8:17). 

As to the matter of the rules wherein lie who desires the priesthood is to be 
tried, whether he be worthy or not, let him who wishes to know this attend to 
the words of St Paul, the tongue of the spirit; this is a true saying: "If a man 
desire the priesthood he desireth a good work. He who becomes a priest must 
be blameless, the husband of one wife, alert mentally, modest, of good 
behaviour, given to hospitality, apt at teaching, not given to wine, not hasty 
to strike, but patient, not quarrelsome, not greedy of lucre. One who rules 
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well his own house, having his children under submission to bring them up 
with all purity. For if a man know not how to rule his own household, how 
can he take care of the church of God. Moreover, he must have a good report 
from outsiders: lest he fall into reproach, and snares of Satan." 

Priesthood is the greatest and foremost sacrament in the church, through 
which all the other sacraments of the church are completed and perfected, 
and it is the greatest gift given by God to humanity by authorizing the man to 
forgive the sins of his fellow men and women (John 20:22-23). 



C hristianity, and into 
and the washing w ith 



Baptism is the door through which a r 
God's kingdom (John 3:5). Baptism is fh< 
water and this is divided into five kinds: 
42. The washing off the filth of body, as is commonly done by all men. 
43. The washing according to the law, whereby it was believed that purity 
towards God from all carnal uncleanliness was attained (Deut. 23:11; 
Lev. 15:5,16,17). 
44. Those of the traditions of the elders, such as "the washing of cups and 
pots, brasen vessels, beds, and as when they come from the market, except 
they bath, they eat not" (Matt. 23:25, Mark 7:4,18-23). 
45. The baptism of John, whereby he preached only repentance and the 

forgiveness of sins (Matt. 3:5-13; John 1:25-27; Acts 13:24, 19:4). 
46. The baptism of our Saviour, which is received through the Holy Spirit 
(Matt. 3:11, John 3:5, John 1:33) for the gift of adoption of sons (2 Cor. 
6:18; Gal. 3:29, 4:4-7; Eph. 1:5), for the resurrection from death, and for 
everlasting life (Rom. 6:3-5,23; Col. 2:12), which is the circumcision 
made without hands, in putting off the body of the sins of the flesh by the 
circumcision of Christ (Col. 2:11). 

For as the circumcision of the flesh was given for a sign denoting those who 
were of the family of Israel of the old according to the flesh, so the baptism of 
Christ is a sign of spiritual relationship to God. "But those who received him, 
to them he gave power to become the sons of God" (John 1:12). 

The matter of baptism is pure water, and the form of baptism is immersion 
in water three times: "In the Name of the Father, Son, and Holy Spirit", 
according to the words of our Saviour (Matt. 28:19). 

There is also a sixth baptism, that of blood, as our Lord has indicated: "I 
have a baptism to be baptized with, and I am oppressed until it is fulfilled" 
(Luke 12:50). There is also a seventh baptism, that of tears, as the saying of 
the fathers. The sixth and seventh baptisms arc allied to the fifth, which is an 
emblem of death and thi 



Eucharist (oblation) 

The oblation is a service offered up by those below to those above, through 
material elements, in hope of forgiveness of sins and of an answer to prayer. 
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The old oblations consisted of irrational animals, and of the blood of bodies 
(Lev. 4:4 etc.), but with us the only-begotten of God (John 3:16) who took 
upon him the form of a servant (Phil. 2:6-7). He offered his own body as a 
sacrifice to his father for the life of the world (Heb. 9:14). And hence he is 
called by John "the Lamb of God which taketh away the sins of the world" 
(John 1:29). And again: "So God loved the world that he gave his only- 
begotten son" (John 3:16, Heb. 12:24), who was offered up to his father a 
living, rational sacrifice for all the created (Heb. 12:24) thereby reconciling 
the world with his greatness (Rom. 5:10, Eph. 2:16, 2 Cor. 5:19), and bringing 
salvation to angels and to men. Now seeing that it was impossible that his 
sacrifice upon the cross for the salvation of all could identically be enacted, in 
every place, throughout all ages, and to all men, just as it was, without any 
alteration, he beheld with an eye of mercy, and devised in compassion and 
with great wisdom; and in that night in which he was betrayed for the life of 
the world, he took bread into his holy, pure and immaculate hands, blessed, 
broke, and gave it to his disciples and he said into them: "This is my body 
which is being broken for the sake of life of the world into remission of 
sins." Likewise he blessed the cup and gave it to them saying: "This is my 
blood of the new covenant which will be shed for many for remission of sins. 
Take therefore, eat all of you of this bread, and drink of this cup, and do this 
whenever you shall meet together, in remembrance of me" (Matt. 26:26-29, 
Mark 14:22-25, Luke 22:14-20, 1 Cor. 11:23-25). 

Throughout this divine command, mysteriously, the bread is changed into 
his holy body, and the wine into his precious blood, and they impart, to all 
who receive them in faith and without doubting, the forgiveness of sins, 
purification, enlightenment, pardon, the great hope of the resurrection from 
the dead, the inheritance of heaven, and the new life. Whenever we approach 
these sacraments, we meet with Christ himself, and him we bear upon our 
hands and kiss, and in partaking thereof, we are being united with him, his 
holy body mixing with our bodies, and his innocent blood mingling with our 
blood (1 Cor. 10:15-17), and by faith we know, him that is in heaven and him 
that is in the church, to be but one body, of our Lord Jesus Christ. 

The matter of this sacrament Chrisl ordained to be of wheat and wine as 
being most fit to represent body and blood. The form he conveys through his 
life-giving word, and by the descent of the Holy Spirit. 

We end here our comments on these three sacraments, and glorify God. 
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Responding to the Lima Text 

47. The Sixth Assembly of the World Council of Churches in Vancouver 
invited all the member churches to prepare an official response to the 
it by 



December 31st 1985. The Faith and Order Commission intends tc 
o publish the results, and to analyse the 



compare 

all these r< 

ecumenical 

implications in a World Conference on Faith and Order in 1989. 

The 

response of the Church of England will go, as requested, directly to the 

Faith 

and Order Commission. It has also been suggested that copies of the 

responses of Anglican Provinces be sent to the Anglican 

Consultative 

Council and to national and regional councils of churches. It is also 

that the 1987 meeting of the Anglican Consultative Council will 

compare the 

pro\ incial responses to the Lima Text bearing in mind also responses to 

dialogues, such as the Anglican-Roman Catholic, Anglican- 
Lutheran, 

Anglican-Reformed and Anglican-Orthodox. Provinces of the 
Anglican 

Communion will differ in the method and timing of their responses to 
the 

Faith and Order Commission. The Church of England intends to 
follow the 
present debate in the General Synod with debates in Diocesan Synods 

the light of their discussions, to produce a final response for the Faith 



Order Commission. 
18. As has already been suggested it is important when responding to an 
ecumenical text to bear in mind the claims made for its achievement by 
those 

responsible for producing the text. The Lima Text is not a 
comprehensive 
formulation on the three matters covered. Rather, it deals mainly 

particular points of misunderstanding and disagreements which have 

led to 

division. Moreover while the text makes a significant ach 

the 

it towards visible unity, it does not yet represent "full 

The Preface to the Lima Text says: 
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Certainly we have not fully reached "consensus" (cons entire), under- 
stood here as that experien oi lili mil in il iion ol i i'li in > U 
realize and maintain the Church's visible unity. Such consensus is rooted 
in the communion built on Jesus Christ and the witness of the apostles. As 
a gift of the Spirit ii is realized as a communal experience before it can be 
articulated by common efforts into words. Full consensus can only be 
proclaimed alter the churches reach the point of living and acting together 
in unity (The Lima Text, p. ix). 

49. On the way to this goal the churches are discovering many promising 
convergences. The main part of the Lima Text demonstrates the major 



of theological convergence while the commentaries indicate either 

differences that have been overcome or identify disputed issues in 

further research and reconciliation. 
50. We note also that the agenda of baptism, eucharist and ministry is 
itself only one part of a three part agenda that the Faith and 
Order 
Commission believes necessary for the visible unity of the churches. 



The 






expression of the apostolic faith, and 



this 



of decision making. Ii is the agenda of the Lima Text, the 
of 
l, eucharist and ministry which is the most developed sectio 



three part agenda. 
5 1 .In responding to the Lima Text the Faith and Order Commission has 
asked the churches to answer four questions. The first is of 
particular 
importance and it has complex and significant implic 

the e 



We note that the question does not ask whether we can recognize in the text 
the faith of Anglicanism. It would therefore not be appropriate simply to 
compare what the text says with the historic formularies of the Church of 
England. We understand that the phrasing of the question directs us to 
consider how far the Lima Text reflects the apostolic faith of the universal 
Church: that is thai faith which is "uniquely revealed in the holy Scriptures 
and set forth in the catholic creeds, which faith the Church is called upon to 
proclaim afresh in each generation" (The Declaration of Assent, The Canons 
of the Church of England, Canon C15). The question asked of us involves the 
identification and affirmation of the universal Christian tradition which has 
been mediated to us through the various traditions of all our churches. 

27. For members of the Church of England, however, the statements of 
Canon A5 and the Declaration of Assent will have to be borne in mind. 



The doctrine of the Church of England is grounded in the holy 
Scriptures and in such teachings of the ancient lathers and Councils of 
the Church as are agreeable to the said Scriptures. In particular such 
doctrine is to be found in the Thirty-nine Articles of Religion, the Book of 
Common Prayer and the Ordinal. 
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The Church of England is part of the one. holy, catholic and apostolic 
Church worshipping the one true God, Father, Son and Holy Spirit. It 

pro] 11 ! nil miqu led in the hoi riplu md set forth in 

the catholic creeds, which faith the Church is called upon to proclaim 



I 1 1 i 11 I i on inousofthei ,1 Canon C15) 

Subscription to the historic formularies of the Church of England is not 
required in all the provinces of the Anglican Communion. However, we note 
that at least in the provinces of Canterbury and York the Declaration of 
Assent both refers to the significance of the historic formularies for the 
Anglican inheritance of faith and also implies an openness to the need to 
proclaim the faith afresh in each generation. This allows, as the question of 
the Faith and Order Commission does, for a dynamic notion of the faith and 
a recognition that our appropriation of the Tradition has developed 
throughout history and continues to develop today. It does not ask us to deny 
the Anglican formularies as such. It is, however, in dialogue with others, in 
the broader ecumenical community, that we come nearest to the perception 
of "the faith of the Church through the ages", as we learn to correct and 
supplement each others' traditions. This does not require, however, a 
commitment to any and every secondary feature of the traditions of other 
churches, or indeed, even of our own. 
52. The Faith and Order Commission also wants to know the extent to 

which the churches agree that the text expresses what each understands to 

be 

the "faith of the Church through the ages". Therefore the churches need 

add to their responses an indication of where the Lima Text does not 

express 

the faith as it might, because it omits, over-emphasises, or otherwise needs 

deal more adequately with particular issues. 
53. The second question concerns the implications of what the text says 
for relations with other churches, in particular those who agree together 



they ci 
be 



. recognize it 






n of what the Church understands tc 



"the faith of the Church through the ages": 
the con i qui u h can ill fro i 

dialogues with other churches, particularly with those chinches which also 
recognize the text as an expression of the apostolic faith; 
In answer to such a question we need to identify areas which need further 
refining and elaboration. In some cases our response to the text will suggest 
the need for further dialogue with one particular partner. The baptism text, 
for example, urges us to develop a discussion with Baptists while the ministry 
text suggests the need to discuss the question of the ordination of women to 
the priesthood with Orthodox and Roman Catholic partners. But this second 
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question does not only call for further theological exploration, it challenges 
us to suggest certain steps which might appropriately be taken and celebrated 
with those who can agree substantial parts of the text with us. If we can agree 
the degree of convergence registered in the Lima Text with others this must 
demand a conscious drawing together in life and mission. 

30. The third question concerns other practical implications of what the 
lext says for our own church: 

orship, educational, 



This question rightly recognizes thai participation in any dialogue involves 
a process of commitment and openness. We do not do our own tradition 
justice by abandoning or denying it: we enter dialogue with a commitment to 
our tradition. Nevertheless we can only enter into serious dialogue if we are 
prepared at the same time to be open to the challenges and indeed the changes 
with which the process may face us. In the ecumenical quest in recent years a 
number of schemes ha\c su i d ch m ;cs which would be implemented in a 
united church, or have sugj i I hanges needed on the way to that goal. The 
Church of England has found it difficult to respond to the need to change and 
be changed in the process. The Faith and Order Commission is right to ask us 
to examine ourselves and our attitudes in the light of the theological 
convergences of the Lima Text. 

31. And the final question concerns the ongoing agenda of the Faith and 
Order Commission: 



the suggestions your chin I an hi < ti i rf of Faith and 

Order as it relates the material of this text on Baptism, Eucharist and 
Ministry to its long-range research project "Towards the Common 
Expression of the Apostolic Faith Today". 

This question directs us to underline those issues raised in the Lima Text 
upon which consensus has not yet been reached and which we think need 
further work in the broad forum of the Faith and Order Commission. The 
Commission itself at its meeting in Lima indicated the need to look at the 
question of primacy, building upon all that is said about ministry and 
oversight in the ministry text. But this fourth question also points us in other 
directions to the other two parts of the three part agenda the World Council 
has suggested is necessary to support the visible unity of the churches, namely 
the common expression of the apostolic faith and common structures of 
decision making. The Lima Text inevitably raises the question of what faith it 
is which is confessed when baptism, eucharist and ministry are celebrated and 
practised. And, as we have already seen, the process of responding to the 
Lima Text forces us to raise questions about our own and other churches' 
structures of authoritative teaching and decision making and to consider 
what the appropriate structures might be in a visibly united church, 



34 Churches respond to BEM 

32. Bearing in mind the claims made for the text by the Faith and Order 
Commission itself, namely that it is a convergence text, we turn to consider 
the Lima Text in relation to each of the four questions asked of us. 

Question I: The extent to which y< 

o f the C/itircli ihrrm -i h the axes. 



A. Baptism 

(i) THE BIBLICAL BASIS FOR BAPTISM 

33. The Lima Text on baptism begins with an understanding of baptism 
set forth in the Holy Scripture. It summarises the New Testament doctrine of 
baptism, administered in water in the name of the Father and of the Son and 
of the Holy Spirit, as beta;/ a participation in Christ's death and resurrection. 
a washing away of sin, a new birth, an enlightenment by Christ, a reclothing 
in Christ, a renewal by the Spirit, a liberation into a new humanity, an act of 
justification, God's gift of the anointing and promise of the Holy Spirit, a sign 
and seal of common discipleship and therefore a basic bond of Christian 
unity transcending all differences of sex, race and social status. Moreover, 
baptism is not only a decisive moment and act, but also the foundation of a 
process, of a life-long growth in witness, in personal sanctification, and in a 
continuing struggle to seek the realisation of God's will in every area of life. 
Baptism sets the disciple upon the way of the cross of the Suffering Servant. 
By baptism the whole Church receives the candidate into a fellowship 
grounded upon a shared discipleship in union with the one Lord of the whole 
Church. We welcome this biblical basis with which the text begins. 



i ii ) ( K )D'S GIFT AND OUR RESPONSE 

54. The text maintains carefully the scriptural balance: "Baptism is both 
God's gift and our human response to that gift" (B8). In spite of the 
difficulty 

of maintaining this delicate balance in such a closely argued text, we 
believe 

that as a whole the text does achieve this. At the same time it is faithful to 
the 

stress on the prior gift of God in implanting new life and incorporating 
the 
baptised person into the already existing fellowship of the Spirit 

evident in the Church's faith through the ages. While the n 



profession of faith and the vows are essential parts of the response of 

the 

believer, the prime initiative is understood to lie with the grace of God 

than with the decision of men and women. 
55. The Lima Text does not work with a concept of baptism as an external 



mark or sign by which individuals may choose to signify conversion of 

Rather, its concept of baptism is of a sign and instrument given by 

God 

whereby he incorporates men and women into the Church: it is a 



of new birth and life, to which are attached the divine promises of 

forgiveness 

of sins and of the gift of the Spirit. 
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(iii) INITIATION AS A PROCESS 

36. We welcome the strong emphasis upon baptism as a decisive 
"beginning" in a process: "Baptism is related not only to momentary 
experience, but to lifelong growth into Christ" (B9). We also welcome the 
emphasis upon the relation of the individual to the community of faith in 
which he or she is baptised and confirmed. Since baptism is an act of the 
Church resting in the faithfulness of God, and since the congregation 
witnessing the act is also renewing its own pledges to foster and nurture the 
life of the newly baptised, we believe that Lima is right to suggest that 
baptism ought to be celebrated in the setting of the Christian com 
munity. 

(iv) INFANT BAPTISM AND "BELIEVERS' BAPTISM" 

56. The balance held in the text between God's gift and our response, the 
emphasis upon baptism as a dccisi\ c beginning in a process, together 
with the 

importance of the community of faith, are all important for the 
reconciliation 

between those who practise infant baptism and those who practise 
only 

"believers' baptism". The Church of England provides for both 
forms of 
baptism in its Book of Common Prayer of 1662. The Alternative 

Book, 1980, sets first in the order of initiation services an order of 
service for 



the bapti 

the Lima Text that "bapti 



and confirmation of adults. In this it could be said to agree 

upon personal profession of faith is the 

clearly attested pattern in the New Testament documents" (Bll). 

This is 

followed in the ASB by provision for baptism of children. In this the 

which grew up very early in the Church's life and which may be 

reflected in 

Mark 10: 13 — 16 is upheld. The prc\ enienl character of God's grace is 

manifested in infant baptism. Yet there also renunciation, profession of 

faith 

and vows remain essential and are made in the faith of the 

Church by 

sponsors. To the grace and forgiveness of God of which baptism is the 

sign 

and instrument the believer must respond in personal profession of 

faith, 

through conversion of heart and the acceptance of the ethical 



implications of 
baptism. 
57. Those who stress "believe 
infants lay the highest stre 



i" and reject the baptisr 



deliberate c 

that placed on the priority of God's merciful grace and on the Church a: 



given, already existing 
be seen as no more than 



publishing to 

the congregation and to the world 

rather 

than as being in itself an effectual i 

the 



it least sounds, much gre 



of the Gospel. Baptism may then 
outward badge or sign of profession, 

inward decision or response, 
ins of grace (cf Article XXV Of 



Sacraments, XXVII Of Baptism). 
39. If acceptance of the practice of infant baptism runs the risk of 
obscuring the fact that without careful nurture the work of inward grace is 
imperilled, then rejection of the practice runs the risk of appearing to make 



r human acts of repentance and 
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the gift of God contingent on the pri 
profession of belief. 

40. The ecumenical duty of listening to and learning from e£ cl 
placed in the Lima Text on those who practise infant baptisi 
who practise "believers' baptism" alike. The text does not a 
anyone else, to cease from deferring baptism either until adult life or at least 
until conscious choice is possible, nor to accept the practice of inf int baptism 
as the standard pattern. Rather, it asks those who practise only " 
baptism" to acknowledge that in those communions where, by v;r 
tradition indeed, infants are admitted to the sacrament, those car didates a 
validly and effectively received into the Church of Christ anc are made 
children of God, members of Christ, and inheritors of the Kingdoi 
Heaven. They grow up to know themselves to be personally comn itted t( 
Lord whose grace has here reached out in mercy to them. The L ma Text ii 
right, we believe, to ask those who themselves reject infant baptis n to accept 
the validity of the sacrament as true incorporation into the Body of Christ, 
and to ask that the act be not repeated in adult life. 

41. We welcome the suggestion in the text that both praetic 
acceptable within the one Church of God, testifying to different asp ects of the 
one baptismal truth. Lima challenges us to move towards one Church united 
in a common doctrine of baptism yet allowing for difference ii 
practice. 



ignificant 
istently makes clear 
•o ight into 



pel and 



(v) BAPTISM AND THE NATURE OF THE CHURC 

42. A church's baptismal practice will usually say something s i 
about its conception of the Church. The Lima Text o 
that baptism is a gift of God through which "Chris 
union with Christ, with each other and with the Church of every ti 
place" (B6, our italics). On this understanding, the practice of baptis 
implies a view of the Church as a continuing, historic and wo'ld-v 
community of faith, empowered by Christ to preach the gos|pi 
administer the sacraments of the Kingdom in his name, to declare his word tc 
men and women and to act effectively towards them. If, on the other hand, 
the Church is conceived of as a local community of spirit-led believers, a 
"gathered" community of individuals who have each been led by an 
experience of the Spirit to confess Christ, then baptism can become primarily 
an occasion in which they testify to this experience. If taken to extremes, such 
a view may imply that the only real baptism is that of the Spirit and that the 
rite of water baptism is a churchly sign or testimony either to what has gone 
before or in anticipation of a future experience. It is a strong tradition among 
Anglicans that when rightly administered the sacraments arc effectual 
actions of God through the ministry of his Church. That they call for a 
response is not to be doubted, but the ways by which a baptised person is led 
into obedience, witness and holiness, and the stages by which this will 
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happen, are left to the wisdom of God and will reflect that person's growth in 
grace as well as in personal maturity. In the future agenda of the Faith and 
Order Commission it will be important to draw out and develop this theme of 
the relation of baptism to the nature of the Church more fully. 

43. The growing consensus on baptism illustrates something of the unity 
which already exists between churches which remain in separation. As the 
Lima Text says: baptism "unites the one baptised with Christ and with his 
people" (B2). Where separated churches are able to acknowledge each 
others' profession of faith there is already a wide mutual recognition of 
baptism. This both presupposes and implies some mutual recognition of 
ecclesial reality, for it is within the context of the life of separated churches 
that candidates are baptised. Such an ecclesial reality was recognised by 
Vatican II in its decree on Ecumenism para. 3. "All those justified by faith 
through baptism are incorporated into Christ. They therefore have a right to 
be honoured by the title Christian, and are properly regarded as brothers in 
the Lord by the sons of the Catholic Church" (sec also Dogmatic Constitution 
on the Church, para. 15). Furthermore, in as much as "baptism is normally 
administered by an ordained minister" (B22), some would argue that such 
mutual recognition of baptism also implies a certain degree of ministerial 
acknowledgement. We recommend further explorations of the implication of 
the acceptance of each others' baptism for the recognition of n 



44. On the basis of the theological understanding in the text we believe it 
right to question, as the text itself does, the practice of re-baptism (B13). The 
decisiveness of baptism is shown by its unrepeatability. The Commission is 
right to warn against any practice thai might be interpreted as re-baptism. 
This is not only because such an act is destructive of mutual brotherliness and 
charity between separated Christians, but because it can only obscure the 
biblical understanding of the sacrament and call in question the reality of 
God's act of grace which is not dependent upon human response. 



(vii) INDISCRIMINATE B 

45. People will come forward for baptism at a time when their response to 
the Gospel (or that of their sponsors) is incomplete. It is a delicate matter to 
judge who should be baptised and who deferred, as no response is without 
ambiguity. On the one hand the text is right to warn of the offence which the 
indiscriminate practice of baptism can cause, where admission to baptism is 
granted to those who do not seem to have given any evidence of wanting to be 
identified with Jesus Christ and his Church. On the other hand, baptismal 
discipline may be so "over discriminating" that those requesting baptism are 
required to provide unreasonable evidence of the authenticity of their faith. 
So called "indiscriminate baptism" reflects a view of the Church as a "mixed 
community"; a more rigorous policy emphasizes the "gathered" nature of 
[lie C hurch. 
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(viii) BAPTISM, CONFIRMATION AND FIRST COMMUNION 

46. It is difficult for the text to be incisive on the subject of he relation 
between baptism, chrismation, confirmation and the proper point of 
admission to first communion, for Holy Scripture and ancient 
the possibility of more than one answer to these questions apd 
practice reflected a diversity of view which the Church of 
inherited. The text illustrates this in §14: 



Christians differ in their undcrsiandin; 
the Spirit is to be found. Different acti 
the giving of the Spi 



the 



to where the sign 
have become ass 
itself. For 



ig with chrism and/or the imposition of hands, w hich many 



the gift of 



mid not 



tal Spirit. 

biblical 

kings and 

and/or 



churches call confirmation. For still others it is all three, a 
Spirit operative throu houi th rii .11 mi that Christian b;pt 
water and the Holy Spirit (B 14). 

Anglicans would want to uphold the gift of the Spirit in bap is 
essential part of the faith of the Church through the ages. They w 
necessarily want to make the distinction described it 
between baptism, described as conforming to Christ crucified, 1 uried and 
risen, and chrismation as the reception of the gift of the penteco it: 
Nevertheless anointing is frequently associated with the Spirit 
thought. It appears as part of the ceremony of appointment for k 
priests. As such some feel it is therefore an appropriate sign at bapt sr 
confirmation. In the Church of England chrismation has been co itinued ii 
coronation rites and we note is restored as an optional pract c 
initiation rite of the Alternative Service B 

47. Concerning the relation between baptism and confirmati in i 
Church of England, the 1966 report of the Liturgical Commission, Baptism 
and Confirmation, described three views. Although we quote these views we 
do not consider that the three arc mutually exclusive. 

The first view is: Baptism in water is the sacramental means by which 
the Spirit is given to Christians. Confirmation is the occasion in which 
Christians renew the acts of repentance and faith which were made in their 
name, or which they themselves made, at their baptism. They do this in the 
presence of the bishop who solemnly blesses them; and this blessing may 
be regarded as an occasion of grace. 

The second view is: Baptism in water is the sacramental means by which 
the Spirit is given to Christians. Confirmation is a second sacramental act, 
consisting of prayer for the coming of the Spirit with the laying on of 
hands upon those upon whom the Spirit is asked to come. It effects a 
further work of the Spirit, to assist them against temptation. 

The third view is: Baptism in water and prayer with the laying on of 
hands together constitute the sacramental means by which the Spirit is 
given to Christians. If the two sacramental acts are distinguished in 
thought or separated in practice, the Spirit is thought to come in baptism 
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to effect cleansing from sin and the new birth and in confirmation to 
complete the divine indwelling. {Baptism and Confirmation, The Ely 
Report, 1966). 

When confirmation is understood to signify the pentecostal completion of 
initiation, then the separation of the two rites (baptism and confirmation), 
or of the two parts of a single rite, cannot be carried far without at least 
appearing to divorce the gift of the Spirit from baptism in water in the name 
of the Trinity; a loss of coherence is almost inevitable. Clearly in the Gospel 
narrative of the Lord's baptism in Jordan, the anointing of the Spirit is linked 
quite immediately with the washing in water and Anglicans would want to 
uphold this and to affirm what the Lima Text itself says: 

God bestows upon all baptized persons the anointing and the promise 
of the Holy Spirit, marks them with a seal and implants in their hearts the 
first instalment of their inheritance as sons and daughters of God (B5). 

58. However, each of the variant viewpoints illustrated above testifies to 
the importance of spiritual development, and confirmation itself 
ministers to 

the process of growth in grace. Confirmation gives firm testimony to 
the 
reciprocal relationship of divine grace and God-given faith in the 

n of its ministering, to the 
believer's 

incorporation within it as part of the faithful Church, whose faith at 
that 

e affirms for himself or herself. Furthermore, the 



presence, and the laying on of hands, stress 

that 

ongoing corporate life of the Church, whose faith the candidate affirms 

that 

he or she shares, and the Church asks God to confirm in him her the 

given at baptism as well as its present fruition, The laying on of 

hands by 

the bishop with prayer (and/or chrismation) effectively signifies that 



candidate is a member not merely of a local congregatio 



ir indeed of 



particular denomination or ecclcsial body, but of a universal body in 
which 

the bishop is the visible sign of continuity. 
59. Thus confirmation may be regarded as marking a stage in the process 
of growth in the Christian family. The "act of faith" is a response of 
the 
individual to the approach of God, through the mediation of other 



Christians 

in the Church, marking growth within the Christian family. The 

Christian 

moves into conscious and personally appropriated faith. Baptism, 

followed 

after some years by confirmation is, we believe, a feasible approach 



sacramental initiation. Seen in this light, confirmation is not elevated to 

the 

dignity of being utterly necessary for salvation, but is a true means of 

and among God's gifts to his people, guiding them to rely not on 
their 

individual consciousness and feelings but on the faithfulness of God 
himself. 
60. On this view, baptism itself can be thought the appropriate way into 
u <\ ri 11 blaring though on grounds of expediency some may wish to 
defer 
regular participation in the eucharist until after confirmation. We would 

to see the relation between baptism and admission to the eucharist form 
part 
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of the ecumenical agreement on baptism, a: 
eucharist text (E2). 

61. The discussion of the relation between I 



indeed it appears to do in the 



confirmation ind first 
ah the 



cation of the Ely Report (1974) and the re 

admission of 

young people to communion before confir: 



:d within the Church of England w 
experimenta 
an. At present these 



arc being discussed by a working party on Christian Initiatioh set up 
by the 

Board of Education. 
62. These discussions and experiments have widened the area of debate 
in the Church of England and clearly the exact relation between 
baptism, 

chrismation, confirmation and first communion is not yet evident. 
There is 
confusion in both belief and practice in the Church of England about 

the Lima Text gives little guidance. However, the theological principles 

of the 

text together with the insistence on the process of initiation will, we 

believe, 

enable us in time to understand what is legitimate difference in 

practice 

within a united Church. We look forward to the help of the Faith and 

Order 

Commission in furthering ecumenical discussion in this area. 



(ix) BAPTISM AND THE JUSTIFYING GRACE OF SALVATION 

53. Baptism is traditionally seen as the sacrament of regeneration. This is 
fully recognised by the Lima Text and is in accord with Anglican tradition. 
The Lima Text also recognises the connection between baptism and 
justification (B4). This also is in accord with classical Anglican writers who, 
following Augustine, speak of baptism as "the sacrament of justification". 
This makes the important point that the justification of the believer is 
inseparable in reality from his or her sacramental incorporation into the 
fellowship of the Church. (We note that ARCIC II is discussing the 
relationship between the doctrines of justification and the nature of the 
Church). 



(x) THE ETHICAL IMPLICATIONS OF BAPTISM 

54. Finally, as we noted earlier, the Lima Text points to the ethical 
implications of baptism in a number of places. Baptism is said to be "the sign 
of new life" and a "sign of the Kingdom of God"; those baptised "are given 
as part of their baptismal experience a new ethical orientation under the 



guidance of the Holy Spirit" and finally, it motivates "Christians to strive for 
the realization of the will of God in all realms of life". Nevertheless, there 
might have been more emphasis on baptism, not only as the sign of a new 
reality and a new identity, but as the call to put into practice the values of the 
new age. Forgiveness, clean inu <i lifn ition unity and hope — all scaled 
to the believer in baptism — are means, whose end is that "we too might walk 
in newness of life" (Rom. 6:4). Baptism is not only incorporation into the 
death and resurrection of Christ but also into his life of obedience to the 
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Father. The freedom made possible by Jesus' one sacrifice on the cross and 
his victory over death can become a living reality only in a life of sacrificial 
service in the struggle to overcome social circumstances that deny life. The 
response of faith to the message of Christ which issues in baptism is 
inseparable from a life of "good works". The life of obedience implied in 
following Christ and, where necessary, "bearing abuse for him" (Heb. 13:13) 
is a constituent part of faith and demonstrates the reality of grace. We may 
not ignore the fact that in certain contexts being signed with the sign of the 
cross in baptism will probably mean "completing what is lacking in Christ's 
afflictions ..." (Col. 1:24). Identification with Christ involves ostracism, 
character assassination, loss of civil rights, harassment, physical violation, 
psychological coercion and even death in many parts of the world. This is the 
daily reality of incorporation into the crucified and risen Lord, as described 
by Paul in 2 Corinthians. "While we live we are always being given up to 
death for Jesus' sake, so that the life of Jesus may be manifested in our mortal 
flesh" (2 Cor. 4:11). Further, it is in this life of obedience that Christians are 
sent out in mission to the world; there is a missiological dimension to 
baptism. Although we should like a stronger emphasis on this to have been 
evident in the text on baptism, we welcome the importance it is given in the 
eucharistic text (cf. E19, 20, 21). We recognize also the problem raised when 
Christians agree on baptismal unity but disagree over ethical questions such 
as apartheid which is thought by some to be a decisive matter affecting the 
integrity of churches (cf. God's Reign and Our Unity, p. 28, para. 44). 

(xi) CONCLUDING REFLECTIONS ON THE BAPTISM SECTION 

55. We believe that the baptism section of the Lima Text, firmly based as it 
is in Scripture, does witness to the faith of the Church through the ages. We 
welcome in particular the balance between God's gift and our response which 
lies behind the text, the insistence on the priority of God's initiative, the 
emphasis upon baptism as a decisive beginning in a process, and the place 
and role of the community of faith. The text witnesses to a convergence in 
doctrinal understanding which we believe can support a diversity of 
baptismal practice. Building upon the text we believe it may be possible to 
deepen our understanding of the different stages in the initiation process. We 
look forward in particular to developing the ecclesiological implications of 
the text, to further work on baptism and justification and to an emerging 
picture of what diversity in practice can be supported by agreement in the 
essentials of faith. We recognise that baptism in the name of the Holy Trinity 
is at one and the same time a sign of our God-given unity and a challenge to 
overcome those divisions which continue to call in question that baptismal 
unity. We need to explore the implications of the mutual recognition of 
baptism (as is already expressed in England by the common baptismal 
certificate) for the reconciliation of churches, their members and their 
ministries. 
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Eucharist 

(i) THE BIBLICAL BASIS FOR THE EUCHARIST 
63. The three-part text treats of the institution, meaning and celebration 
of the eucharist. The first section firmly anchors the euchar 
biblical 

record recalling the meals which Jesus shared with h: 
and the 
Lord's command to continue to eat and drink in remerr 



?hasis 
id longest 



We 

welcome this biblical basis and with it the opening en 
upon the 

eucharist as the gift of God. 
64. A principal source of strength in the text is the central ; 
section which sets forth the meaning of the eucharist i 
the 

doctrines of the Trinity (as thanksgh ing to the Father, as memorial of 
Christ, 

and as invocation of the Spirit), of the Church and of esbhatology. 
This 

particular structure provides a welcome balance and harmony to 
eucharistic 
theology. In commenting upon the tcxi this balance has to be kept in 

that one aspect is not considered in isolation from the others, thus 

distorting 

the balance which the text itself is careful to keep. In this respect The 

Report ofARCIC, which deals explicitly only with issues of conflict 

between 

Roman Catholics and Anglicans, may need the fuller treatment 

which the 

Lima Text provides in order to provide a comprehensive 

eucharistic faith. 

(ii) EUCHARIST AND WORD 

65. The text asserts that the eucharist "always includes both word and 
sacrament" (E3). Anglicans will welcome the emphasis upon the 

mation of the word in the eucharist. The reading of the Scriptures 

preaching are part of this proclamation. Indeed, the entire action of 

the 

eucharist also proclaims the Word of God. As the Lima Text itself 

"Since the anamnesis of Christ is the very content of the preached Word 



is of the eucharistic meal, each reinforces the other" (E12). 
66. The eucharist is, as the text rightly upholds, the central act of the 
Church's worship and ought therefore to be celebrated weekly on the 

Day (E31). Anglicans, in whose life the eucharist has not always played 



this 

central role, 

resulted 

from ihc renewal of cucharisli 



position to testify to the enrichment which has 



life. 



(iii) EUCHARIST AND SACRIFICE 

60. In line with a prominent New Testament theme the text rightly 
describes the eucharist as the "great sacrifice of praise" (E4). The "spiritual 
sacrifice" in Israel's tradition gradually replaced the material sacrifices of the 
Temple and the Psalms are full of the idea of sacrifices of praise and 
thanksgiving. The Christian sacrifice of praise is made possible "only 
through Christ, with him and in him" (E4). In this benediction the Church 
responds in thankfulness for all God has done in creation and redemption, all 
God continues to do and will do in bringing the Kingdom to fulfilment. 
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67. Wc believe ihal [he ciicharisl is. as the text says, "the living and 
effective sign of his sacrifice, accomplished once for all on the cross and 
still 
operative on behalf of all humankind" (E5). The Lima Text could 

stress more emphatically that the sacrifice of Christ was once for all; 

events are unique and can neither be repeated nor prolonged" (E8). And 
yet, 

at the same time, the text underlines the fact that the once for all 
sacrifice of 

Christ is made present and effectual in the whole cucharistic celebration. 
The 

language is less i i ' i 1 1 ban th / IRCJC but like 

ARCIC, 

Lima leans upon the biblical concept of anamnesis. "The biblical 
idea of 

memorial as applied to the eucharist refers to this present efficacy of 
God's 

work when it is celebrated by God's people in a liturgy" (E5). 
What is 

remembered in the eucharist, that once for all event, is not repeated 
and yet 

the recalling of that event within the liturgy is the Church's 
effective 

proclamation of God's mighty act and promise. 
68. In §§5-13 which deal with the memorial of Christ, both present 
communion with Christ and the anticipation of enjoyment of his 
promises 
are emphasised, and are explicitly related to the themes of thanksgh ing 

intercession. Both are embodied in the affirmation of the Church's 

with Christ, the great High Priest. It is his intercession into which 

the 

eucharist enters, and upon which all Christian prayer relies. Thus 

"in the 

eucharist, Christ empowers us to live with him, to suffer with him and to 

pray 

through him as justified sinners, joyfully and freely fulfilling his will" 

(E9).By 

this sacrifice of thanksgiving the Church prays that, on the ground of 

the 

merits and death of Christ, not only the congregation present but the 

Church may receive remission of sins and all other benefits of his 

passion 



69. Wc believe that the use of the biblical concept of anamnesis here, as in 
other recent ecumenical texts, is useful. This concept, found in the 
Old 
Testament, important in the Passover celebration at the time of Christ 

deepened and modified by Jesus in the Last Supper, has the merit of 

back together to our biblical roots. The virtue of the language is that it 
shows 

that more than a simple recalling to mind of a past event is meant when in 
the 

sacrament of the eucharist the sacrifice of Calvary is recalled. 
70. However, anamnesis on its own cannot take all the weight in healing 
past division on the eucharist and sacrifice. Indeed some 
discussions of 
anamnesis appear to suggest either that Calvary is repeated, or that 

ourselves in the act of remembering make effective those benefits of 

Christ's 

sacrifice. Here we wish to draw attention to the elucidation offered 

by 

ARCIC of its own use of the term anamnesis. "The Commission believes 

that 

the traditional understanding of sacramental reality, in which the once 

for all 

event of salvation becomes c fleet i\c in the present through the action of 



Holy Spirit, is well expressed by the word 'anamnesis'. " (The Final 

Report, 

Elucidation, p. 19, para 5). The christological and pneumatological 

settings 

of eucharistic theology need careful correlation: and sections B and C of 

the 

Lima Text need to be read together. 



44 Churches respond to BEM 

71. Further, what is recollected in the eucharist, through the power of the 
Spirit, is not only the sacrifice of Calvary but the total Christ-event 
from the 

creation by the Logos to the consummation of the Kingdom. It 
is the 

recalling of the whole story in the eucharist that gives to the 
Church its 

Christian identity. We welcome the stress found in the text that the 
eucharist 
unites the past, present and future of God's act of salvation. This 

brings into the present the once for all offering of Christ on Calvary 

also an anticipatory realization of the future fulfilment of the 
King 

72. We therefore welcome the use of the concept of anamnesis to bring 
together two hitherto opposing views, allowing us to use 
confidently the 

language of sacrifice in a context of the recital of all the mighty acts of 
God in 

Chris; while relying on the power of the Holy Spirit to make 
efficacious the 

sacrifice offered once and for all on the cross. We believe the 
Commission is 
right on the basis of this to present the challenge it does and to ask 

"in the light of the biblical conception of memorial, all churches might 



v the old 



about "sacrifice" and deepen their 



standing of the reasons why other traditions than their own have either 

or rejected this term" (Commentary, E8). 
73. We would add to this discussion of the eucharist and sacrifice the 
further reflection thai the biblical notion of sacrifice is exceedingly 
wide. It 

developed in a number of directions during the course of the Old 
Testament 

period. In a footnote to the Final Report ofARCIC on the eucharist 
this 

variety of meanings is referred to. "For the Hebrew sacrifice was a 
traditional 

on with God. The Passover, for example, 



communal meal; the Day of Atonement was expiatory; and the 



established communion between God and man" (the Final Report, 

E5). 

There is thus no single biblical view of sacrifice and the New 

Testament 

writers use the concept in different ways. So Paul, in Romans 3, 

talks of 

"expiation" and the effects of Christ's death as comparable to 

expiatory 

sacrifice; Hebrews 13 points rather to the Day of Atonement, likening 

the 

sacrifice of Christ to the sacrificial animal rather than the scapegoat; 

the 

Gospel of John uses the idea of the Passover sacrifice to elucidate the 

death of 

Christ on the cross. As the Lima Text does not draw out these various 

of sacrifice it is never clear whether every view can equally 

appropriately be 

used to reflect on the sacrifice of Christ when it is called to mind in 

the 

eucharist. We would want to hold that a breadth of meaning is 

possible and that it is important that the benefits of Christ's death 

comparable to and far surpass the benefits of the whole of the Old 

Testament 

sacrificial system. The commentary observes that: 



It is in the light of the significance of the eucharist a: 
references to the eucharist in Catholic theology as "propitiatory sacrifice" 
may be understood. The understanding is that there is only one expiation, 
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that of the unique sacrifice of the 
presented before the Father in the i 
for all humanity (Commentary, E8). 

It is clear that further moves to find e 
renewed grasp of the meaning of sacrifice and the richness of the concept a; 
applied to the eucharistic sacrifice. 



(iv) EUCHARIST AND THE HOLY SPIRIT 

68. The strong emphasis on the power of the Holy Spirit as active in the 
whole eucharistic celebration witnesses, we believe, to the faith of the Church 
through the ages. We welcome the way in which the central section of the text 
develops the pneumatological aspect of the eucharist as invocation of the 
Spirit. Here the relation of the Spirit to the Father and to the Son, the mutual 
indwelling of the persons of the Trinity, is never separated from the entire 
eucharistic action. The invocation of the Holy Spirit is rightly both upon the 
community and upon the elements of bread and wine. "The whole action of 
the eucharist has an 'cpiklctic' character because it depends upon the work of 
the Holy Spirit" (E16). This is an important balance bringing together the 
emphases of east and west and avoiding the presence of Christ being 
concentrated too narrowly upon the moment of consecration. Through the 
power of the Spirit the risen Lord is present in the whole eucharistic 
celebration. 



(v) EUCHARIST AND PRESENCE 

74. It is only within the context of the presence of the crucified and risen 
Christ in the whole celebration that the relation between the 
elements of 
bread and wine and that presence is discussed. Although the text talks of 



"the 

real presence of Christ" it n 



thai 






iew of the unique mode o 
e thankfully the very 



presence in the eucharistic species. We n 

carefully 

balanced sentence linking iogcthcr the presence of Christ and the faith 

of the 

individual. "While Christ's real presence in the eucharist does not 

depend on 

the faith of the individual, all agree that to discern the body and 

blood of 

Christ, faith is required" (E13). Here two hitherto opposing 

delicately held together in what we recognize as the faith of the 
Church 

through the ages. 
75. We welcome also the very careful wording of §15. "It is in virtue of the 
living word of Christ and by the power of the Holy Spirit that the bread 
and 



wine become the sacramental signs of Christ's body and blood. They 

so for the purpose of communion" (El 5). The text rightly does not 

demand 

any single theory of change in the elements of bread and wine. 

The 

commentary points to the existence of various views ranging from those 

affirm the presence without attempting to explain it through to others 

"have developed an explanation of the real presence which, though 

claiming to exhaust the significance of the mystery, seeks to protect it 
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damaging interpretations" (Commentary, E15). As Anglicans we are glad 
that, as in our liturgical texts, no one theory of change is set forward in the 
Lima Text: bread is broken, wine poured out, in representation of the Last 
Supper and we receive them not as bread and wine but as the body and blood 
of Christ. 

71. It is at this point that the Final Report of ARCIC appears to go 
beyond this convergence of the Lima Text with its much stronger statement 
"Communion with Christ in the eucharist presupposes his true presence, 
effectually signified by the bread and wine which, in this mystery, become his 
body and blood" (Final Report, E 6). However, in the light of the Elucidation 
with its insistence upon Christ's presence in the elements never being divided 
from the encounter in the whole eucharistic celebration nor from the action 
of the Holy Spirit, the two texts may be seen not to be inconsistent. "What is 
here affirmed is a sacramental presence in which God uses realities of this 
world to convey the realities of the new creation: bread of this life becomes 
the bread of eternal life" (the Final Report, Elucidation, p. 21, para. 6). It 
would seem sufficient and faithful to the belief of the Church through the ages 
to uphold the real presence of Christ in the eucharist and his body and blood 
truly received in the bread and wine without demanding further agreement 
on the mode of that presence in the elements. 



e the elements in the a 

Reservation it seems is acceptable because it is seen as t 

the 

eucharist itself. The text upholds a legitimate diversity of practice and 

piety 

pointing to the need to respect the practices of others. It recommends 

the 

practice of consuming any of the eucharistic elements not required for 

the 

purpose of communion — a practice which has enabled Anglicans of 

views to maintain their unity. 



(vi) RESERVATION 

76. What is believed about the relationship of the presence of Christ in the 
eucharistic elements finds its outward expression in the handling of 
the 

consecrated bread and wine, for instance in reservation (cf. para. 190). 
Here 

we acknowledge that differences exist within the Church of England as 
well as 

between the churches. We have already drawn attention to the very 
carefully 

worded §15. "It is in virtue of the living word of Christ and by the 
power of 

the Holy Spirit that the bread and wine become the sacramental 
signs of 
Christ's body and blood. They remain so for the purpose of 



(El 5). 
77. Taking this up in §32, the text points to the diversity of practice that 
exists amongst the churches, as indeed within the Church of England. 

churches, stressing that Christ's presence does not depend on our 

feelings but is linked to the objective act of his Church in obedience 

command, reserve the elements with the primary ii 
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(vii) EUCHARIST AND THE KINGDOM 

74. A particularly fine example of the advantage of the five aspects of the 
central section of the eucharist text with its Trinitarian, ecclesiological and 
esehatological sections is seen in the constant echo of the incorporation of the 
world into the eucharistic action; from the standpoint of creation (E3, 4), 
icdcmption (E8) and mission (E17, 20, 21). The eucharist is the feast where 
I lie Church may recognize the signs of renewal already at work in the world, 
where, united with Christ in a special way, it prays for the world. The 
eucharist is the centre from \\ hich Christians go out renewed by the power of 
the Spirit to act as servants of reconciliation in a broken and divided world. 
This concern for the world is not an optional extra in our agreement on the 
eucharist but rightly belongs as an integral part of our common belief about 
the eucharist. The anamnesis of Christ which lies at the heart of the eucharist 
entails a new ethical stance for all who participate. The finality of Christ's 
mission in the reconciliation of all things determines the life and conduct of 
the Church and of the individual believer. "The eucharist is essentially the 
sacrament of the gift which God makes to us in Christ through the power of 
the Holy Spirit" (E2). As "the memorial of the crucified and risen Christ" 
(E5), "the eucharist opens up the vision of the divine rule which has been 
promised as the final renewal of creation, and is a foretaste of it" (E22). It is 
the celebration of those who, "fully identified with the death of 
Christ, ... are buried with him and are raised here and now to a new life in 
the power of the resurrection of Jesus Christ" (B3). Thus the ethical 
implications which follow from baptism (BIO) are equally relevant in 
considering the eucharist. While we wait in hope for the manifestation of 
God's new creation, we are also motivated to strive for the realization of the 
will of God in all aspects of life. This is a matter of imperatives which are 
entailed in the celebration of baptism and the eucharist and not merely a 
question of moral demands which follow from them. "For the Christian, 
therefore, the longing for the transformation of the world is inseparable from 
the lordship of Christ. The responsibility of Christians in the renewal of the 
world is simply another form of the radical claim engraved in them by 
baptism and renewed by the eucharist 'to live for God, in Jesus Christ' 
(Romans 6:10-11) so to act that God's plan for the world may be 
accomplished, that the event of the Cross and the Resurrection may shine in 
all its radiance" (J. M. Tillard, "The Eucharist, Gift of God" in Ecumenical 
Perspectives on Baptism, Eucharist and Ministry, ed. M. Thurian, Geneva, 
1983, p. 113). 

75. We welcome therefore the important statement: "All kinds of 
injustice, racism, separation and lack of freedom are radically challenged 
when we share in the body and blood of Christ. Through the eucharist the all- 
renewing grace of God penetrates and restores human personality and 
dignity. The eucharist involves the believer in the central event of the world's 
history. As participants in the eucharist, therefore, we prove ir 
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we are not actively participating in this ongoing restoration of the world's 
situation and the human condition. The eucharist shows us that our 
behaviour is inconsistent in the face of the reconciling presence of God ii 
human history: we are placed under continual judgement by the persistence 
of unjust relationships of all kinds of our society, the manifold divisions o 
account of human pride, material interest and power politics an 1, above all, 
the obstinacy of unjustifiable confessional oppositions within the body of 
Christ" (E20). The text thus identifies various threats to the int ;grity of the 
eucharistic fellowship. Among these attention is correctly d a 
charistic division as subverting the essential sign character of tl e 
the world and therefore making less effective the Church's 
evangelism (cf. God's Reign and Our Unity, para. 32). 
78. Integrity demands penitence for "inconsistent" beha\ 
approaching the eucharist, and as a consequence of it reni 



Church t( 

witness am 






to a world in process of transformation. In neither ci 



'ill is a 



adding lo or making more perfect the self-offering of Jf 

but of 

allowing this self-offering to be perfected in us. Without th|is o 



defined as "a universal i 



participation in the n 
in the 



of sins. In 
n of the 



body of Christ, a kingdom of justice, love and peace in the 1 
(E4), 

is a mockery. 
79.As the eucharist is itself a celebration of forgiveness it is in 
avoid giving the impression that perfection is already reqr 
worship 

pers. One aspect of the text which we should like to see 
strengthened is 

therefore what is said about the eucharist and the forgivene 
the 
eucharist we ask for the forgiveness of our sins and of the sji 

world. This theme is present but does not receive the emphai i 
deserves in 

ccumen ical agreement. 



(ix) EUCHARIST AND THE CHURCH 

78. Finally, as in the baptism section, so also in the eucharist s :ction, the 
question of the relation of the eucharist to the nature of the Churc i r 
far from the surface. It remains for future work to build upon the merging 
ecclesiology. As each baptised Christian partakes in the cncharistiip celebra 
tion, the central act of the Church's life, so the Body of Christ is strengthened 
and given new life. Further, it is in the eucharistic celebration, with the 
anamnesis of the Christ event, that the identity of the Christian community is 
formed. In the eucharist we are united with one another and with all the 



company of heaven. And, as the sacrament is shared with the sick and 
imprisoned, they are one with the worshipping community. We welcome the 
emphasis that "eucharistic celebrations have always to do with the whole 
Church, and the whole Church is involved in each local eucharistic 
celebration" (E19). Further the minister w ho presides, in the name of Christ, 
bears witness to the fact that each particular local community is related to 
other local communities in the one uni\ ersal Church. In all of this we see the 
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way in which baptism, eucharist and ministry are integrally bound together 
within the mystery of the one Church. We recognise the implications of this 
for the communion of the churches. If each local community is part f the 
wider Church it cannot live its life disregarding the interests and concerns of 
other local churches. Consequently, on the basis of the converging theological 
agreement we must work harder for the unity of Christians in one 
eucharistic fellowship. 

(x) CONCLUDING REFLECTIONS ON THE EUCHARIST SECTION 
80. As with the baptism section of the Lima Text we have no hesitation j 
saying of this statement that in it Anglicans can recognize the faith of 



Church through the ages. We welcome in particular the carefully 

balanced 

Trinitarian aspect of the text, the use of anamnesis held closely together 

an understanding of the work of the Holy Spirit, the emphasis upon the 

presence of Christ in the eucharist linked w rib the need of faith to discern 

that 

presence, the stress on prayer and intercession, the relation of the 

eucharist to 

the life of the world and the insistence on the centrality of the eucharist in 

the 

life of the Church. We acknowledge the remarkable degree of 

convergence in 

understanding registered in the text which goes further towards 



than the sections on baptism and ministry. We believe the churches 
rriay be 

drawn even closer together as they develop a common understanding of 
the 

eucharist and sacrifice and will be forced to ask what consequences 
this 

theological agreement must have for eucharistic fellowship. 
81. Further, emerging from this agreement we begin to see, as with the 
baptism text, what differences of practice may be carried by an 
underlying 

agreement in the faith. We look forward within an understanding of 
the 

doctrine of the Church to developing the relation between baptism 
and 

eucharistic sharing, the relation of the celebrant to the eucharist and 
the 
relation of the local eucharistic community to the whole Church. This 

relationship concerns the eucharist particularly because the eucharist 



where faith, life and worship n 
community. 



C. Ministry 

(i) GENERAL REFLECTIONS 

81. The subject of the ministry divides the churches more strongly than 
baptism and eucharist and consequently the ministry section of the text 
is longer and more discursive. The result is that the Faith and Order 
Commission thought it necessary to describe differing positions and register 
less agreement. Nevertheless the text does mark significant achievements and 
suggests to us that further agreement will be possible building On the 
convergences ah' idy n ist red in the text We have been struck in pa-fticular 
by the close correspondence between the direction of the Lima Text and the 
1938 Doctrine Commission Report, Ihe Ordinal of the Anglican Methodist 
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scheme, as well as FOAG's most recent statement on ministry, VI e Theology 
of Ordination, 1976 (GS 281). We hope that as members of the ( e leral Synod- 
study the ministry section of the Lima Text and the Final Rep nt ofARCIC 
they will refer in particular to GS 281. 

(ii) THE CALLING OF THE WHOLE PEOPLE OF GOD 
82. The ministry statement begins with the calling of all hun a lity to b( 
God's people and moves to the bringing into being of 



uniting into a single body by the Holy Spirit of all who fo 

That same Spirit keeps and guides the Church, whic 

the 

Kingdom, providing gifts for building up the Church for sei 

We welcome this setting of the statement on ministry for it 
did 



Text t( 



GS 281, that the theology of ministry "require.-, the 
theology of 

the Church, which in turn requires a theology of 
redemption" 

(GS 281, The Theology of Ordination, para. 1). 
83. The choice of the ecclcsiological model of "the people of C 3(1" is only 
one of many models that might have been selected and, 
develops, 
other models are rightly set beside it. No one model is exl ai stive and 

emphasizes different aspects of the one reality of the Chm :h. The 
image of 

"the people of God" performs a similar function in the Lb 
that of 

Koinonia, "fellowship", in the introduction of the Final R '.port of 
ARCIC. 
84. Within the context of the people of God two hitherto appai ently 

trasting views of the ordained ministry arc held together. 1 1 one model 

this 

ministry is seen as derived from the common priesthood of all believers, a 

gation to the few of the functions which belong to the whe 

community of 

the faithful, while in the other model this ministry is seen 

directly 

from the priesthood of Christ and itself forming a priesthc 

for 

the life of the Church. The Lima Text holds the two model 

wis hin 

the general concept of the calling of the whole people of God. The 



h|e Church, 

Drefigures 

othc 
;ognises, as 



"people of 

God" has a "fundamental dependence" on Jesus Christ and the 

ordained 

ministry has been from the first moment of the Church's 



(M8). Both ordained ministry 



constitutive for its life and 

community depend upon Christ and on each other in him. The Lima 

Text is 

concerned that there should be no over-simple distinction between 

ministry 

"in its broadest sense" (M7b), and the specifically ordained ministry, 

but 

equally no over-simple equation of the two. The Church is in its very 

built up by diverse and complementary gifts (M5). This echoes 
throughout 

the text: "The Church as the body of Christ and the eschatological 
people of 

God is constituted by the Holy Spirit through a diversity of 
gifts or 

ministries" (M23). I he ordained ministry must be understood within 
the 

context of all the ministries. It must serve and focus them. 
85. Throughout the text great emphasis is put on the interrelation of the 
ministry of the whole people of God and the ordained ministry: 
"All 
members of the believing community, ordained and lay, 
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interrelated . . . Ordained ministers can fulfil their calling only in and for the 
community" (M12). Any view of a hierarchy separate from the laity is 
excluded: "the authority of the ordained ministry is not to be understood as 
(he possession of the ordained person but as a gift for the continuing 
edification of the body in and for which the minister has been ordained" 
(Ml 5). The power to teach and rule, given by Christ to the ordained ministry, 
is not to be understood in such a way thai the Church is regarded as passively 
receptive. The ministry cannot be exercised without "the recognition and 
support and the encouragement of the whole community" (Ml 2). Thus, the 
teaching of the ordained ministry is established as that of the whole 
community, not by reference to their own status or credentials, but by its 
reception in the life and witness of the community. The condition under 
which their authority is exercised is that it must conform to the model of 
Christ's own ministry for service and self-giving (M16). This excludes any 
notion that ministers can act as autocratic or impersonal functionaries. 

86. We welcome this opening of the ministry section with its holding 
together of the two models of ministry within the concept of the ministry of 
the whole people of God. In this the Lima Text is very close indeed to the 
opening section of the 1938 Doctrine Report with its insistence that "the 
fundamental Christian ministry is the Ministry of Christ" . . . that "the 
Church, as the Body of Christ, sharing His life, has a ministerial function 



derived from that of Christ", and that "the particular function of the official 
Ministry can only be rightly understood as seen against the background of 
this universal ministry" (Doctrine Commission Report, 1938, p. 114). 

(iii) CONTINUITY AND ORDER 

87. The introductory section on the ministry of the whole people of God 
ends with the reflection that an answer needs to be found to the question: 
"How, according to the will of God and under the guidance of the Holy 
Spirit, is the life of the Church to be understood and ordered, so that the 
Gospel may be spread and the community may be built up in love?" (M6). 
The text contains the basis for the churches to discover a 
this. 



(a) The New Testament 

88. The text emphasises that the New Testament is clear about the need for 
set-apart persons for ministry. Jesus chose Twelve, representing the New 
Israel, and commissioned ihcm to preach the word, to feed the flock, to care 
for them in both doctrine and discipline, etc. . . . These same Twelve, after 
the resurrection, are among the leaders of the community. These apostles 
prefigure the Church as a whole and also prefigure those set apart for 
ministry. But their role as witnesses to the resurrection is unique and marks a 
difference between them and those ordained ministers "whose n 
founded on theirs" (M10). 
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89. Although the basic reality of a set-apart ministry was there from the 
beginning the text goes on to make quite clear that the question of the 
ordering of the historic ministry cannot be determined by a purely listorical 
enquiry. Appeal to the text of the New Testament or to the history of the 
apostolic age has failed to establish a form of ministry which cor-esponds 
precisely to that of any of the modern churches. 

90. The question then becomes what is the nature of the linl 
between what is to be found in the New Testament, and the ministry 
developed by the time of the Council of Nicaea, and to what exten 
this early history be normative for the Church through the ages? T 
Text appears to lay much stress on the idea thai there has been a dcv< 
from this early variety, and that the development has embod: 
characteristics of the Christian community. "As the Holy Spirit com 
lead the Church in life, worship and mission, certain elements from I 
variety were further developed and became settled into a more i 
pattern of ministry" (Ml 9). In saying this the Lima Text would 
support of most Anglicans and is in line with GS 281. Indeed th 
England has consistently ascribed a high authority to the prim 
which settled the Canon of Scripture, gave us the ecumenical Ore 
articulated the ministry and sacraments on the basis of Scripti re. 
authority is not exempt from scrutiny and needs to be appropria 
age. The Lima Text and the Final Report may be said to providi 
century endorsement of that authority and the main lines o 
clarification. How specific one may then be is a legitimate questioh, 
Anglicans would wish to make stronger claims than the Lima T;xt 
make about the transmission of apostolic authority in the Ne\y 
period. 



(b) The threefold order of ministry 

91. The Lima Text appears to be saying that the developinert of the 

threefold order of ministry was, under the guidance of the Holy S oirit, the 

way of exemplifying and building up the basic characteristics of the Church. 



The I 



wledges the many changes the threefold ministry h; 



undergone throughout history and hesitates t< 



itself 



n thai the threefold historic n 



the history of the Church" when "the 



speaks of "points of 

functions of ministry were in some pi; 

according to structures other than the predc 



;try has become obligatory far all. It 



:s that "other forms of the ordained ministry have been blessed 
with the gifts of the Holy Spirit" (M22) and that "there have been 
the truth of the Gospel could only be preserved through prop! 
charismatic leaders" (M33). The reference to "points of 
includes the Reformation which, whatever its positive results, shattered the 



comlpiand the 

Church 

|sds, and 
This 
every 

wentieih 

early 

some 

able to 

I'tstamcnt 



tl at c 



the prop- 



ntinuing 
itribiitcd 
)attern" 



Church of England 53 

unity of the Church in the West and introduced the contrast between the 
traditional structure of the ministry and the structures which developed from 
the Reformation, which are among the principal ecumenical problems of 
today. The Lima Text appears to be saying that the historic threefold 
ministry is not essential but is the norm, departure from which has to be 
justified by an emergency situation in which the existing ministry actually 
destroys some essential characteristics of the Church rather than builds them 
up. This leaning in the direction of a threefold order of ministry in the Lima 
Text is a significant shift from the earlier Accra Text ( 1974). 

86. On the basis of this estimate of the threefold order Lima invites a 

challenge to those who have departed from it to consider whether 

"the 

threefold order of bishop, presbyter and deacon may serve today 

expression of the unity we seek and also as a means for achieving it" 

(M22). 

But the challenge goes also to those churches, like our own, which 

retained the threefold order "to ask how its potential can be fully 

developed 

for the most effective witness of the Church in this world" (M25). 

It is 

important that the threefold order should increasingly be seen as 

adaptable in 

use to a wide variety of historical and cultural contexts. This 



threefold order as not prescribed by Holy Scripture and yet desirable 

for 

unity is a position members of the Church of England will welcome. It 

line with the reflections of the Doctrine Commission of 1938. 
87. But, for some, the question of the desirability of a threefold order of 
ministry is still not determined simply by reference to the fact that it 
emerged 

in the very early years of the Church's life and has continued to be 
accepted 

by a very large number of Christians. The Lima Text adds a further 
argument 
to this: that the threefold ministry of bishops, presbyters and deacons 

special role in effecting unity out of diversity, a diversity which is 

both legitimate and life-giving (M22-23). This is perhaps Lima's 

important teaching on the ordained ministry. The threefold 

ministry is 

presented as exercising a unitive function in a number of 



different 

88. It brings together into unity the many kinds of ministry which exist in 
the Church. The text is committed to the view that "the community 
which 

lives in the power of the Spirit will be characterised by a variety of 
charisms" 
(M32). The ordained ministry is included among these but has a 

function towards them. It is specially charged with fostering die gifts of all 

the 

faithful; it must not seek to hinder or repress them. But it also has a 

regulative 

role: it must briny differing gills into complementarity and exercise 

oversight 

to see that all is done within the apostolic tradition. The threefold 

ministry 

itself exhibits this character of unity-in-diversity. Bishops, presbyters 

and 

deacons have different but complementary functions but find unity 

their bishop and in collegiality with each other. 
89. It gives unity to the diversity that exists in any local community. The 
text sees the threefold ministry as best serving the personal, collegia! 
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communal aspects of church order, with the bishop providing a "focus of 
unity" for all, ministers and laity alike. 

(c) Further the threefold order gives the local churches in all their diversity 
of situation and culture a relationship to the wider universal Church. In §29 
the text reveals its basic teaching about episcopacy. The bishop of a local 
church brings all his people, presbyters, deacons and the whole community 
into communion with the universal Church: he represents them to a wider 
community and it to them. 
90. In these ways the Lima Text upholds the desirability of a threefold 
order of ministry, while recognizing that its manner of expression 

evidently in need of reform (M24). The argument moves away from 



the 



n that the threefold order 






e amongst many possible 
it obvious candidate for a church \ isibly 
i expression of unity and the mean 



achieving it. 
91. Anglicans will welcome the direction of the Lima Text as witnessing to 
the faith of the Church through the ages. At the same time they will be 

of the challenges to their own understanding and use of the threefold 

that this gives. Measured by the standards described in the text bishops 

not always been "representative pastoral ministers of oversight, 

continuity 

and unity" (M29). Indeed the current use of episcopacy by the 

Church of 

England, with bishops suffragan outnumbering the diocesans by 64 to 



44, i 



with the theology of the office si 



n official ri 



as with the arguments it has used to commend episcopacy to other 

churches. 

Further, as was recognized in GS 281, the Anglican use of thp 



open to criticism. In spite of many discussions on the subject in 

Church of 

England there has been no reform or reconstitution of an effect 



The Lima Text points to the need for the sharing of insights on 

diaconal 

service. "As the churches move closer together there may be united ir 



n existing in a variety of forms and under a 



office n 
variety of 

names" (M31 commentary). We believe that the Anglican- 
Reformed 

dialogue, God's Reign unci Our Unity, has a significant contribution to 

at this point. (God's Reign and Our Unity, paras 91 -97). 
92. We note that although Lima stresses the notion of development from 
the early New Testament varieties of ministry to the emergence of 
the 

threefold order of bishops, priests and deacons, it says nothing about 
the 

development of the papacy and does not reflect on whether there is a 
need for 
a ministry in the universal Church which provides a "focus for unity" 



which could combine the personal, collegial and ci 

dimensions at 

that level. Although, we believe, this subject was raised at Lim 



thought that to prepare a considered statement would involve too 

great a 

delay in the publication of the text. We look forward to further work in 

this 

area, which will provide a valuable context in which to view the work 

of the 

Final Report ofARCIC on the papacy. 
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(c) Apostolicity and Apostolic Succession 
93. The idea that the ordained ministry maintains the Church j jt 
essential characteristics is important in allowing the Lima Text to 
offer an 

agreed statement on the meaning of apostolicity and apostolic 
succe$j on 

This is not conceived primarily as succession in ordination traceable 
back 
to the apostles themselves. The role of the apostles was unique 

unrepeatable; their relationship to the ordained ministry is that of typ 

a„(j 

analogy; they "prefigure both the Church as a whole and the persons 
who arc entrusted \\ ith the specific authority and responsibility" (M10) 
is in the apostolic tradition. Anglicans will welcome 



emphasis on continuity of the apostolic tradition. This continuity in the 

Text is described as "continuity in the permanent characteristics of 

the 

Church of the apostles: witness to the apostolic faith, proclamation and 

f re sh 

interpretation of the Gospel, celebration of baptism and the eucharist, 

the 

il responsibilities, communion in prayer, lovg 



Jov 



ind suffering, s 



3 the sick and the needy, unity among the 



churches and sharing the gifts which the Lord has given to each" 

(M34)x o 

be apostolic is necessarily to share in the greal mission to which the Chuj- 

called and also to abide in the fellowship of the unity of God's 

universal 

Church. Such a succe 

ages 

its distinctive life of faith and love point; 

the 



historic communitj preserving down the 
eve, to the faith of 



Church through the ages. 
94. To this understanding of apostolicity and apostolic 

and teaching the Lima Text, in line with its strong emphasis on 

development 

adds that: "under the particular historical circumstances of the 

grow iii;_» 

Church in the early centuries, the succession of bishops became one of 



ways, together with the 



of the Gospel and the life of 



community, in which the apostolic tradition of the Church was 

expressed 

s understood as serving, symbolizing and guarding 



continuity of the apostolic faith and communion" (M36). In this the 
Text rightly recognizes the emphasis in the earliest times on the need 



continuity, for the orderly transmission of the Gospel and for the 

safeguard the tradition. As the Church sought to give expression to 

visible 

unity in faith and life, the ministry was understood as a sign of that unity 

J 

continuity. In all o! this Lima is again close to the 1938 Report of the 

Doctrine 

Commission. 



The Church has been called apostolic primarily in that it preserves the 
essential tradition of the apostolic preaching and teaching, and maintains, 
as a safeguard of that tradition, a duly appointed order of ministers, w ho 
derive their commission in historical succession from the orig ] ] 
apostolate. The Church may also be called apostolic as being charged with 
the mission to bear witness to Christ and to declare His Gospel before the 
world. By its apostolicity, therefore, the Church of today is linked to the 
Church of primitive times through an essential identity of doctrine a 
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continuity of order, and a fellowship in missionary duty. (Doctrine in the 
Church of England: The 1938 Report, ed. G. W. H. Lampe, 1982, p. 1 1 1). 
Clearly the Doctrine Commission lays greater emphasis upon an "order of 
ministers, who derive their commission in historical succession from the 
original apostolate". In GS 281 we quoted the work of the French Roman 
Catholic and Protestant Group of les Dombes with its distinction 
between the "fullness of the apostolic succession of the whole Church" and 
the "fullness of the apostolic succession in the ministry". "This succession, in 
fact, as a ministerial sign, bears witness to the apostolic character of the 
Church ..." (Modern Ecumenical Documents, pp. 95, 96). 

99. Although the Lima Text points to the development of an episcopal 
order in the early church as one of the ways of expressing apostolic tradition, 
it is clearly very cautious indeed about it. Paragraph 36, quoted above, is a 
statement of historical fact: "Under the particular historical circumstances of 
the growing Church in the early centuries, the succession of bishops became 
one of the ways, together with the transmission of the Gospel and the life of 
the community, in which the apostolic tradition of the Church was 
expressed" (M36). When taken with the reflections in the section on the 
reconciliation of ministries (M53), the Lima Text is seen to be advocating the 
acceptance of an episcopal ministry. It is suggested that those churches 
without episcopal succession, and living in faithful continuity with the 
apostolic faith and mission, should realize "that the continuity with the 
Church of the apostles finds profound expression in the successive laying on 
of hands by bishops and that, though they may not lack the continuity of the 
apostolic tradition, this sign will strengthen and deepen that continuity. They 
may need to recover the sign of the episcopal succession" (M53b). 
Nevertheless it is also clear that episcopal succession does not of itself 
guarantee continuity. What is important is the implication that both 
episcopal and non-episcopal churches are lacking unless their faithfulness to 
the apostolic tradition in life and teaching is linked to a common sign of that 
faithfulness in a single ministerial succession. We consider that the Lima Text 
is moving in a significant direction and in line with what Anglicans will 
understand as the faith of the Church through the ages. 

100. We note that although the Lima Text does not contain a systematic 
treatment of the theology of episcopacy its paragraph on the functions of 
bishops is an important si 



Bishops preach the Word, preside at the sacraments, and administer 
discipline in such a way as to be representative pastoral ministers of 
oversight, continuity and unity in the Church Ihcy have pastoral 
oversight of the area to which they are called. They serve the apostolicity 
and unity of the Church's icaching, worship and sacramental life. They 
haven pen il<il;i foi b idership in the Church' mi sion Flicy relate the 
Christian community in their area to the wider Church, and the universal 
Church to their community. They, in communion with the presbyters and 
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deacons and the whole community, are responsible for the orderly 
transfer of ministerial authority in the Church (M29). 

To this can be added other important reflections in the text as, for example 
§U> with its emphasis upon the bishop as the one who symbolizes and 
guards the continuity of apostolic faith and communion. This estimate 
<>1 episcopacy is very close to that expressed in the Ordinal composed in 
connection with the Anglican-Methodist Scheme of Unity which contains a 
statement on the duties of a bishop. This statement was accorded the assent 
<>1 Roman Catholic and Orthodox theologians as well as Anglicans and 
Methodists and is an explication in more detailed terms of episcopacy 

A Bishop is called to be a Chief Minister and Chief Pastor and with 
other Bishops, to be also a guardian of the faith, the unity, and the 
discipline which are common to the whole Church, and an overseer of her 
mission throughout the world. It is his duty to watch over and protect the 
congregations committed to his charge and therein to teach and to govern 
after the example of the Apostles of the Lord. He is to lead and guide the 
Presbyters and Deacons under his can; and to be faithful in ordaining and 
sending new ministers. A Bishop must, therefore, know his people and be 
known by them; he must proclaim and interpret Christ's Gospel to them' 
and lead them in the offering of spi ual ice and piayer He must 

take care for the due ministering of God's Word and Sacraments; he must 
also be diligent in confirming the baptised and whenever it shall be 
required of him, in administering discipline according to God's holy 
Word (Anglican-Methodist Ordinal, pp. 30 31). 

These same sentiments lay behind the Covenanting Proposals (Towards 
Visible Unity: Proposals for a Covenant, pp. 18-19). They are also expressed 
in the Ordinal in the Alternative Service Book. 

(iv) MINISTRY AND PRIESTHOOD 

101. Anglicans will be grateful for the very carefully worded §17 on 
ministry and priesthood, together with the accompanying commentary A 
private member's motion in the General Synod in February 1984 drew 
attention to the need for members of the Church of England to seek 
agreement in this area amongst themselves before entering any further union 
negotiations. In clarifying their position, members of the Church of England 
will find help from conversations with those of other churches. We believe 
that both the Lima Text and the Final Report of ARCIC help us here 
Paragraph 17 distinguishes between the unique priesthood of Jesus Christ, 
the priesthood of the whole Church and ordained ministers who "are related 
as arc all Christians, both to the priesthood of Christ, and to the priesthood 
of the Church". Further, Lima says that ordained ministers "may ap- 
propriately be called priests because they fulfil a particular priestly service by 
strengthening and building up the royal and prophetic priesthood of the 
faithful through word and sacraments, through their prayers of intercession 
and through their pastoral guidance of the community". The commentary 
adds to this the historical fact that, "in the early Church the terms 
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'priesthood' and 'priest' came to be used to designate the ordained ministry 
and ministers as presiding at the eucharist". It continues to say that when the 
words are used of the ordained ministry they differ in meaning from the 
sacrificial priesthood of the Old Testament, from the unique redemptive 
priesthood of Christ and from the corporate priesthood of the people of God. 
It is worth noting that §17 of GS 281, after a short reference to the way in 
lii' ii hii ime to be used of ministers in the early Church says: 

Three elements in the traditional Christian use of the language of 
priesthood arc thus discernible: (i) The unique priesthood of Christ 
himself, (ii) The corporate priesthood of the whole Church, (iii) The 
priesthood of those ordained to the proclamation of the word, the 
administration of the sacraments and the pastoral care of the faithful. 
While it is true that ministers of word and sacrament are not excluded 
from the corporate priesthood, and that all Christian priesthood must 
derive from Christ, it is not possible to equate these three elements nor 
even to move without great care from speaking of one to speaking of 
another. While Christian piety has used these elements to enrich each 
other, it is nccc . m the ilo lically to keep them distinct (The Theology of 
Ordination, GS281, para. 17). 

102. It should also be noted that although the first two of these elements 
are to be found in the New Testament, the third is a development of the late 
second century. We endorse the statement contained in the Preface to the 
Anglican — Methodist Ordinal, which like the Ordinal itself had widespread 
approval. 

The royal priesthood which the whole Chui h has l \ ed from Christ 
her Lord, and in which each member of his Body shares, is exercised by 
the faithful in different ways. The distinctive Ministry is a special form of 
this participation. It is in this way that the priesthood of bishop and 
presbyter should be understood. 

The Ministry is thus a divinely appointed organ which acts in relation to 
the whole Body in the name of Christ and which represents the priestly 
service of the whole Body in its common worship. Ministers are, as the 
Methodist Statement on Ordination says, both Christ's ambassadors and 

Methodist 

103. We note that although the Final Report ofARCIC treats the subject 
of the relationships of the ordained minister as priest to the presidency of the 
eucharist more fully than does the Lima Text it does not contradict what is 
said in the Lima Text. (Cf. The Final Report, Ministry and Ordination, para. 
13, p. 35 and Elucidation, para. 2, p. 40). What is certain in the ARCIC text 
and commentary 17 of the Lima Text is that the eucharist is not made a 
sacrifice because the celebrant is given the title of priest. The argument moves 
rather in the reverse direction. Further, the content we put into the word 
priest in relation to the presidency of the eucharist is affected by our 
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understanding of the eucharist as sacrifice (cf. the discussion of eucharist 
.ind sacrifice, para. 60ff and especially the discussion of anamnesis). The 
ihcological convergence registered in the understanding of the eucharist as 
sacrifice has implications for an understanding of the priesthood of the 
ministry. 

104. We believe thai the Luna statement on the ministry and priesthood is 
carefully prepared and in accord with the faith of the Church through the 
ages, and not contrary to the beliefs of the Church of England. 

(v) PERSONAL, COLLEGIAL AND COMMUNAL ASPECTS OF ORDAINED MINISTRY 
95. We welcome the insistence in §26 on the personal, collegia! and 
communal aspects of ordained ministry but recognise that there are 
puzzles 
raised by these paragraphs. The Lima Text makes no attempt to define 

it means by the local community in which the personal, collegial 

communal aspects of ministry have to be expressed; it does not describe 

the 

sort of structures through which the views of the people of God 

can be 

expressed and heard; it does not indicate what it means by regional level 

the relation of a bishop to that; it docs not proceed beyond the regional 
to the 

international with the implications thai might have for the personal 
sign at 

the international level. Clearly it is here that the agenda of the 
ministry 

section moves into the agenda of the third part of the Faith and 
Order 

Commission's task, the work on common structures of decision-making. 
The 

Final Report of ARCIC has already demonstrated the importance of 
this 

interlocking agenda while the Anglican — Reformed dialogue has a 
significant 

contribution on the understanding of the local church (God's Reign and 
Our 

Unity, para. 111). 
96. Closely related to these principles for the exercise of ministry are the 
reflections on the ordained ministry and authority. Here, as we 

noted, the essential connection between the bestowal in ordination of 



authority given by Jesus Christ and its exercise in the community is 
recognized. Further, this authority is exercised with the co-operation of 



the 

whole community (Ml 5). Presumably this is a statement of intention and 

of historical fact. A further important point is made when the text takes 

the 

life, death and resurrection of Jesus as the paradigm for the 

exercise of 

authority by the ordained within the community and says "authority in 

the 

Church can only be authentic as it seeks to conform to this model" 

(M16). 

There are challenges here lo the exercise of authority in the structure and 

life 

of the Church of England and to our attempts to hold together in 

structure and life the inter-relatedness of ordained and the community in 

the 

exercise of authority. How can we find a better relationship between 

the 

ordained and the community in the exercise of authority? 

(vi) ORDINATION 

107. The Lima Text sets out the meaning of ordination in §39, emphasis 
ing that it is in the name of Christ, by the invocation of the Spirit and with the 
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laying on of hands. The descriptio 
the Anglican — Methodist Ordinal: 



is similar to that given in the Preface of 



Ordination is a solemn act by which one who is acknowledged to have 
received God's call is brought into a particular Order of Ministry within 
the Church Cential to it 1 I f the Hoi Lrit i i bestowing upon 

the person being ordained that which makes him a minister. The words of 
the Ordination Prayer indicate what that is in respect of each Order. As 
Hooker says: "The power and authority delivered with these words is 
itself charisma, a gracious donation which the Spirit of God doth 
bestow." Those who voice the prayer arc themselves already ministers 
with authority to ordain, and they accompany it by laying their hands on 
those who aie b in; ord tin ! i oth ( htm li pn nl [hi ii < u did u in 
the belief that the Holy Spirit will act in response to this prayer. Thus, for 
both, prayer with the laying on of hands is the outward sign whereby the 
ordinand receives the gift of the Spirit making him a minister (Anglican- 
Methodist Ordinal, p. "\2). 

97. We believe that what is set out in §39 is in accord with the faith of the 
Church through the ages. We note also, and would agree with what is 

the commentary, that it is consistent with what is said about the 

sign of 

apostolic succession in the episcopal ministry that it should be the 

bishop 

who ordains, but with the participation of the community, expressed 

in the 

process of selection as well as formally at the ordination. 
98. We welcome the emphasis that ordination is both an act of God 

through the power of the Holy Spirit and also an act of the community 

which 

has called forth the gifts in the individual, acknowledges those gifts, 

prays for 

them, and commits itself to be open to those gifts. 
99. The ordained are those called by the Holy Spirit, who n 

special gift of the Holy Spirit and whose ministry is for life. 

Furthermore, in 

§§41 and 43 the term "sacramental sign" is used of the a 

laying 

on of hands and the act is deemed to be unrepeatable. We n 



makes no use of the word "character" to describe this 

distinctive 

ness, a phrase which in the past has been the subject of 

misunderstand 

ing (cf. the discussion of this in GS 281, para. 28). 

(vii) LAY CELEBRATION 

111. The Lima Text describes the chief task of the ordained as building up 
the body of Christ. This is done through a ministry of word, sacrament and 
guidance in worship, mission and caring. Anglicans will welcome the way in 



which the ministry of word, sacrament and guidance are held together in 
contrast to the view that places the sole emphasis upon eucharistic 
celebration. "It is especially in the eucharistic celebration that the ordained 
ministry is the visible focus of the deep and all embracing communion 
between Christ and the members of his body" (M14). It is Christ who 
presides but that presidency is signified and represented, in most churches, by 
an ordained minister. Here the text is merely descriptive, leaving open the 
question of lay celebration. There is no agreement on this point in the broad 
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;al community involved in the preparation of the Lima Text. The 
accompanying commentary makes the point that very early on in the 
Church's life it was the ordained minister who presided over the eucharistic 
celebration, appropriately providing a focus of unity. This was the view 
supported in GS 281 which we regard as faithful to the belief and practice of 
the Church of England: 

Since the eucharist is more than just the rite of a particular community, 
each celebration involving in principle the v, hole Church, it seems clearly 
most fitting that the president should be one who shares in the 
(potentially) universal ministry ... it is precisely this potentially uni- 
versal aspect which is characteristic of the ordained ministry, and 
therefore it would follow that in the event of a particular community 
wishing to celebrate the eucharist either it should be sent (permanently or 
icmporaril ) oracom ho ha ihi uni i il haracl i >t that universal 
character should be given to one of the community's own leaders by 
ordination (GS 281, para. 55). 



(viii) WOMEN AND THE ORDAINED MINISTRY 

100. As we have noted, the ministry section works with the primary 
concept of the ministry of the whole people of God and only 
within that 

considers the ministry of the ordained. The text urges that the 
Church 
discover the ministry that can be provided by women as well as men. Il 

also discover "a deeper understanding of the comprehi 



which reflects the interdependence of m 






iien" (Ml 8). We 
II the churches. 



that this is an important area for consideration it 

However, 

on the subject of the admission of women to the ordained ministry the 



much more cautious than I he earlier Accra Text. The Lima Text notes 

that an 

increasing number of churches do ordain women to a full ministry of 

and sacrament while others maintain that the tradition of the Church 

not be changed. All else is relegated to a carefully balanced 

commentary 

describing the positions of those who do ordain women and those who 

do not 

(M18, commentary). Ecumenical discussion of practical and 

theological 

issues relating to the ordination of women is encouraged. It is 

suggested that 

"openness to each other holds the possibility that the Spirit may well 



one church through the insights of another. Ecumenical 
consideration 

should encourage, not restrain, the facing of this 
question" 
(M54). 
101. It may be considered, as in the Elucidation of the ministry st 
of The Final Report ofARCIC, that on this matter neither text is 
describing 

who can or who cannot be ordained, rather what is the nature of the 
ordained 

ministry. It is hard to press this argument too far when the text is 
concerned 

elsewhere with precisely this question of who can be ordained (M50). 
The text 

appears to treat the question as a matter of doctrine rather than 
church 

discipline. This is clearly a major question lacing the Anglican 
Communion 
and Anglicans in their relationships with other churches in England. It 
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important to develop this discussion within the broad ecumenical forum of 
the World Council of Churches. 

102. We note that the Lima Text treats the question as if the ordained 

ministry were simply one thing. It does not recognize that some churches, 

for 

example parts of the Anglican Communion, ordain women to the 

diaconate 

but not to the priesthood and episcopate. Further, it does not 

acknowledge 

that some churches refrain from ordaining women to the priesthood 

episcopate on the ground that parts of the Church do not have the 
authority 

to make such a major change without ecumenical agreement. 
103. The question of the ordination of women to the priesthi 
beyond the agenda of the Lima Text. It penetrates the other t 



(he 



parts of 

ninislry 



interlocking agenda of the Faith and Order Commission. The 

which 

Christ entrusted to the Church is not carried out only by individual n 

women; the Church has, as the Lima Text recognises, a corporate 

ministry 

carried out through councils and synods. If w 

structures by not being ordained then it might be thoughl tha i 

of the Church's ministry is impaired. The agenda of the n 

passes 

here into the agenda of the search for c( 

making. 



e excluded from 






(ix) MINISTRY AND THE CHURCH 

116. The ministry section of the Lima Text, like the preceding : 
baptism and eucharist, contains important insights about the naUre of the 
Church. The text holds together the christological, pneumatolo ;ical and 
eschatological dimensions of the Church. The Church is the ph ce of the 
foretaste of the Kingdom still to come. As such it is a sign and si 
the Kingdom in the world. But there is also the human face of the C lurch and 
because of the 1 ill ih re is al p bci n i ic ideal and the actual. The 

chief model used for the Church is the people of God, though sic e by side 
with this are set the body of Christ, the eschatological people, the priestly 
community. Each local church is a manifestation of the universal Church 
and the ordained ministry is vital for building up and strengthening that 
community. As we have already noted Lima has not defined the meaning of 
the local church and the relation of the threefold ministry to it. However, the 
ministry expresses in the local situation the continuity and unity of the 



Church through time and across the world. The threefold ministry, and 
episcopacy in particular, is the appropriate sign of the Church's unity and 
continuity. Within the Church the ministry of the whole people of God 
and the ordained ministry depend on Christ and on each other in him. The 
Church is built up and strengthened by the diverse and complementary gifts 
of all, ordained and lay. The ministry section points to the need for right 
structures of the Church, structures that can witness to personal, collegial 
and communal aspects of ministry. The development of this lay outside the 
scope of the Lima Text. It remains for the project o 
decision-making to develop this further. 
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(x) CONCLUDING REFLECTIONS ON THE MINISTRY SECTION 

117. Although there is less agreement registered in the ministry section of 
the Lima Text than the other sections we are encouraged by the convergences 
that are presented and the direction in which the text is pointing. The text 
does mark a significant stage in the ecumenical dialogue on ministry and we 
believe that it will be possible to deepen agreement on the basis of this text. 
We welcome in particular the recognition that the theology of ministry 
requires as its context the theology of the Church and we look forward to the 
development of the ecclesiological insights in this texl within the Faith and 
Order project on the expression of the apostolic faith today. We are 
encouraged by the emphasis throughout on the interrelation of the ministry 
of the whole people of God and the ordained ministry, the estimate of the 
threefold order as important both as an expression of unity and a means for 
achieving it, the agreement on the meaning of apostolicity and the need for a 
sign of apostolic succession, and the recognition of episcopal ministry as an 
appropriate way of expressing apostolicity. In all of this we recognize 
challenges to the Church of England's expression of ministry particularly to 
its expression of diaconal and episcopal ministry. We welcome also the very 
carefully worded section on ministry and priesthood and hope that it will 
form a starting point for the reconciliation of our own internal divisions on 
this matter. In all of this we believe that Lima Text does witness to the shape 
of the faith of the Church through the ages. The text contains helpful insights 
for the deepening of a theology of episcopacy which will be important for the 
reconciling of ministries. What is said about the personal, collegial and 
communal aspects of ordained ministry is also crucial and we look forward to 
the development of these aspects in Faith and Order's project on common 
structures of decision-making. Wc ask in particular for a more realistic facing 
of the question of the ordination of women to the priesthood in order to test 
further the comment in §54 of the Lima Text that differences on this issue 
must not be regarded as a substantial hindrance for further efforts towards 
mutual recognition of ministries. 

Question 2: The consequences your church can draw from this text for its 

relation '- and a'ia haui cs wi t h othe r churches, particularly wi th thos e churches . 
h also reco xt a onofthcapo faith 

A. General consequences 

(i) THE GOAL OF VISIBLE UNITY 

118. The preface to the Lima Text re-affirms the goal of "visible unity in 
one faith and one eucharistic fellowship" (p. viii). In light of the decision of 
the Church of England not to accept cither the Anglican-Methodist Scheme 
for Unity or the Covenant Proposals we need to find ways of convincing 
others that we do indeed desire the visible unity of the people of God. We 
must support attempts to renew the British Council of Churches in such a 
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$.$ to encourage the Roman Catholic Church to become a full member of 
th C<? unc il ; su PP ort tn e initiative of the British churches in an ecumenical 

A cirleration of the nature and purpose of the Church; enter bilateral com J- 
sa tions with those churches where particular divisions persist between 

s ar| ci encourage the growth of local ecumenical initiatives (the proposals 
cm4| jned in the Derby Report OS 642, we consider of special importance in 
the present stage of relationships in England). 

TOWARDS A COMMON EXPRESSION OF THE APOSTOLIC FAITH 
119. In the introduction to our response to the Lima Text (§25) we made fj- 
erice to the three part agenda of the Faith and Order Commission of the 
World Council of Churches: the common expression of the apostolic faith; 
reertient m baptism, eucharist and ministry; the search for common 
truct""* of decision making. As well as receiving the convergences of the 
Text, we hope that the British churches \\ ill share in the other two 
Lm# 

oieCts f the broader agenda. Already work has begun towards a common 
ession of the apostolic faith. We recognise that many of the discussions, 
form A ' an<A i nlon ™l> taking place in Britain might helpfully be developed wjthif ' 
the context of that study, (e.g. the work of the Church of England n ctfi' le 
Commission and the British Council of Churches work on the doctrine of 
the Trinity). 

120- A necessary basis for the reconciliation of the churches is that the 
churches should have confidence in one another that they hold the same faith. 
This does not mean there ought to be a rigid verbal uniformity but rather a 
unity m tne Tradition at the level of faith which allows for a rich and proper 
dverSity in traditions. Already at a formal level this was acknowledged in the 
rocoss w hich led to the Covenant Proposals. However, this never com- 
plicated itself to the churches at large. While it may be adequate for 
o tiation of agreement that one party should be asked to produce 

iTients to the satisfaction of another (this is what the Church of England, 
Faith and Order Advisory Group, asked of the other covenanting ) such a 

h procedure hardly seems that spiritual process which is J for the 
reconciliation of churches. Rather, what is required is that the huf A hes 
should jointly and explicitly confess their common faith for only in this way 
will the churches convince one another of their readiness to change a be 
changed in the process of reconciliation. Moreover, confession of f th is 
inadequately understood if it is thought of merely as assent to tefne nts of 
belief. Properly understood, the Church's confession of faith is an act of 
obedience and an expression of praise addressed to God in response to ti» s 
deeds of mercy and love. Accordingly, attempts to reconcile the 
will be hopelessly inadequate if they arc undertaken merely at the 1 
doctrinal or institutional i n meni 1 In mi l r iovv out of prayer 
carried by prayer and be expressive of the life of communities which 
growing together. 



relics 



<j I e 
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(iii)ECCLESIOLOGY 

121. In our earlier reflections on the three sections of the Lima Text we 
pointed to the importance of building upon the ccclcsiological insights of 
those texts. Even if ecclcsiology is not deemed to be central to Christian faith 
(a point which many would want to di igrei with) it i ertainly crucial if the 
subject in hand is the unity of the churches. Only an explicit common 
understanding of the nature of the Church and its role as a credible and 
effective sign, instrument and sacrament of salvation will provide a secure 
foundation for the reconciliation of churches. It is within such an ccclcsiol 
ogical framework that the doctrinal convi , m on bapli m. eucharist and 
ministry will have to be set. We hope that in the new work on the "nature and 
purpose of the Church" the British churches will find a way of bringing 
together and deepening the ecclesiological insights of the Lima Text, the 
other bilateral dialogues, the Anglican-Methodist Scheme for Unity, the 
Covenant Proposals as well as the experience in local initiatives in growing 
together. As we said in commenting upon the baptism text, we recognise that 
baptism in the name of the Holy Trinity is at one and the same time a sign of 
our God-given unity and a challenge to overcome those divisions which 
continue to call in question that baptismal unity. We need to explore the 
implications of the mutual recognition of baptism (as is already expressed in 
England by the common baptismal certificate) for the reconciliation of 
churches. 

(iv) UNITY AND MISSION 

122. Throughout the three sections of the Lima Text, the sacramental life 
of the Church is related to the vocation to mission. In baptism we are 
committed to a life of obedience and sent out into the world; in the eucharist 
we are strengthened and renewed by the power of the Spirit to act as servants 
of reconciliation in a divided world; and the ordained ministry is given to the 
Church to build up the ministry of the whole Church to the world. Thus 
throughout, the Lima Text reminds us that unity and mission belong 
together. The unity of the Church is not an end in itself but for the service of 
God and for mission to the world. Further moves towards the unity of the 
churches in Britain need to be set more firmly w ithin the context of the 
Church's vocation to mission. Moreover, unless the work of Christ bears 
fruit in the reconciliation of Christians at an institutional as well as a personal 
level, the Church cannot function as an effective and credible witness to the 
gospel of reconciliation in a divided world. 

(v) THE LUND PRINCIPLE 

123. The degree of theological com ergence registered in the Lima Text, 
while not yet sufficient to support the full visible unity of all the churches, 
does challenge us to work more faithfully with the Lund principle: the 
churches should "act together in all matters except those in which deep 
differences of conviction compel them to act separately". The churches in 
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Britain need to find ways of recommitting themselves to this principle and 
acting upon it, in for example, matters relating to interfaith dialogue, 
questions of justice and peace, human rights, education, mission and 
evangelism. A greater sharing in life and mission is needed to support the 
growing theological agreement. 

(vi) JOINT STUDY OF THE LIMA TEXT 

124. Joint study of the Lima Text should be encouraged wherever 
possible. A text produced in an ecumenical forum is often best discussed and 
received within an ecumenical group where it can more readily be used as a 
convergence instrument. In particular joint study of the text, together with 
other bilateral texts, should form a part of the training of women and men for 
the ordained ministry. 

B. Baptism 

(i) THE BRITISH COUNCIL OF CHURCHES WORKING PARTY ON CHRISTIAN 
INITIATION 

125. In 1984 the British Council of Churches set up a working party on 
Christian initiation with the following tasks: 



s from Local Ecumenical Projects, the Association 
of Inter-Church Families, the Covenanted Churches in Wales on 
dual/multiple/extended membership . . . 

to follow up discussions in the churches about the WCC Lima Text and 
what they imply for questions of membership . . . 
to review earlier discussions in the BCC and elsewhere (e.g. the 
Consultative Committee for Local Ecumenical Projects work on joint 
confirmations . . .) 

to pick up questions which max arise from the discussions and practice in 
regard to the proposed second part of the baptism certificate. 
We consider it important for the British churches to support this group, to 
build on the convergences of the Lima Text and especially to face the 
particular questions raised by that text which we have referred to in §55: 
namely, the relation of baptism, confirmation and first communion; 
"indiscriminate baptism"; rebaptism; the question of whether different 
baptismal practices may be held within a visibly united Church and the 
implication of our mutual recognition of baptism for the reconciliation of 
churches, their members and their ministries. 

(ii) CONVERSATIONS WITH THE BAPTIST UNION 

126. We recognise that the baptism section of the Lima Text raises in 
particular the question of our relationship with the Baptist Churches. In 
1979-80 an informal conversation took place between members of the 



Church of England 67 



Church of England and the Baptist Union on baptism and episcopacy. In 
I hose conversations much common ground was discovered between the two 
traditions. It was recognised that both Baptists and Anglicans place high 
value on nurture within the Christian family and within die family of the 
worshipping congregation. Both bodies value careful and long preparation, 
among Baptists before baptism, among Anglicans before confirmation. 
Neither the Anglican nor the Baptist theologians were happy with any 
attempt to isolate a particular moment at which faith begins. Just as among 
Anglicans there is some variation in the recommended age for confirmation, 
so also among Baptists there arc some who baptise children when they arc six 
or seven. No one was willing to defend "indiscriminate baptism", and the 
Baptist participants were glad to note that today more Anglicans are being 
baptised, confirmed and receiving first communion in a single rite as adult 
believers. 

127. We note with concern the increasing tendency of house-church 
groups to "rebaptize" converts from the main stream churches. The Lima 
Text provides us with an appropriate context in which to discuss rebaptism 
with those who practise believers' baptism especially members of the Baptist 
Union as well as a framework in which to deepen the convergences between 
our two traditions which were registered in 1979-80. The ecumenical duty of 
listening is imposed by the Lima Text on paedo-baptists and Baptists alike. 
We note that the Lima Text does not call Baptists or anyone else to cease 
deferring baptism until conscious choice is possible, nor to accept the practice 
of infant baptism as the standard pattern. It asks Baptists to acknowledge 
that those churches, where by very ancient tradition indeed infants are 
admitted to the sacrament, arc validly and effectively receiving them into the 
Church of Christ. This is a sensitive and difficult matter but any future 
bilateral conversation must consider whether the theological convergences in 
the Lima Text, especially the emphasis on initiation as a process, means that 
the two baptismal practices can be contained within a truly united Church. 

(iii) JOINT CONFIRMATIONS 

128. Our observations on the meaning of confirmation (§§46 —52) have a 
bearing on the practice of confirmation in Local Ecumenical Projects. It may 
be argued that the practice of "joint confirmations" obscures the meaning of 
the rite. Whatever our particular understanding of the relation of confir 
mation to baptism, we all agree that it takes its meaning from its relation to 
baptism as the sacrament of initiation into the one, holy, catholic and 
apostolic Church. "Joint confirmations" can obscure this by appearing to 
use the rite as a ceremony of admission to membership of two or more 
denominations, thereby reducing its proper significance. Against this it may 
be argued that, even if "joint confirmations" are an anomaly, the fact of 
Christian division is a still greater anomaly, and that it is therefore right to 
use "joint confirmations" as a sign of the need for closer unity and as a means 
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towards the fuller sharing of a common life. At all ever 
confirmations" take place, wc bclic\c thai there should be a < 
made between the primary significance of the rite as a c 
initiation into the one Church, and any secondary function 
conferring "full membership" of any particular denomi|nati 



129. It may be asked how far Anglicans themselves are resp msible for 
causing confirmation to be perceived as a ceremony conferring ad nittance to 
a particular denomination through their custom of using the service of 
confirmation as a means of admitting into their Communion baptised and 
communicant Christians who have not received episcopal confirmation in 
another body. Would it not be preferable to use a distinct cerei wny other 
than confirmation for this purpose, as already happens when ( :onfirmed) 
Roman Catholics and Orthodox are admitted to communion in he Church 
of England? It should be remembered that, in the English co: versations 
between Anglicans and Methodists, as in the proposals for t te English 
Covenant, Anglicans never made episcopal confirmation a requirement for 
those already baptised and admitted to full communion in other churches. 
Further, now that the Roman Catholic Church allows the administration of 
confirmation by presbyters, albeit with the use of episcopally consecrated 
chrism, it may be asked whether all confirmed Roman Catholics have been 
"episcopally confirmed". The same question arises of course in relation to the 
Orthodox, who have no rite of "confirmation" other than the chrismation 
which accompanies baptism. 



C. Eucharist 

(i) EUCHARIST1C SHARING 

130. As the churches move Tnore closely together the question of 
eucharistic sharing becomes more important. Beyond the provisions of 
Canon B15A for individual action, there are also provisions for congre- 
gational inter-communion under the direction of the bishop. The report of a 
Church of England working party set up under the chairmanship of the 
Bishop of Derby was published in the summer of 1984 and presented to the 
General Synod in November 1984. It contains suggestions for changes in 
canon law which we believe will make clearer the Church of England's 
present position on eucharistic sharing. The recommended changes in 
Canons A and B would make it lawful in certain circumstances and with the 
permission of the local diocesan bishop for an Anglican clergyman to preside 
at a eucharist using the rites of another church approved by the bishop. It also 
makes it lawful for an ordained minister of another church to preside at a 
eucharist in a Church of England building. In each case the eucharist would 
be deemed to be a eucharist of the church of the presiding minister. The effect 
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of such a change in canon law will be to recognise the degree of shared 
ministry which already exists in the British churches, while recognizing that 
the ministries arc not yet interchangeable. The theological undcrgirding of 
the Bishop of Derby's Report makes clear that the eucharist may not be 
understood in isolation from the ministry, and neither may be divorced from 
the doctrine of the Church. This is in line with the position of the Lima Text 
which we have endorsed in our comments. We quote as an appendix to this 
section the theological reflections of the Derby Report. 

131. Both within the Church of England and with our ecumenical partners 
we look forward to widespread discussion of the proposed changes in canon 
law and to the examination of the theological reasons for such changes set out 
in the Derby Report. 

(ii) JOINT CELEBRATIONS 

104. In addition to our reflections on the proposals of the Derby Report, 
the Faith and Order Advisory Group has recently commented upon 
the 

question of "joint celebrations" of the Holy Communion. Two 
practices are 

distinguished. The one a service in which the whole service is 
celebrated in 

common, including the saying of the prayer of thanksgiving 
and the 

crating of one set of elements from which all c 



:. In the U.S.A. this has been called, common joint 
celebration. 

{Anglican-Lutheran Relations: Report of the Anglican-Lutheran 
Joint 
Working Group, 1983, Appendix II.) The other, a service in which the 

service is performed in common except that the prayer of thanksgiving is 

in parallel and separately by ministers of two or more churches over 



s of elements from which the 



thci 



members separately. This can be called parallel joint celebration. 
105. This second practice enables those who share a common faith to have 
a joint celebration where one or more partners are unable to recognize 
the 

validity of the ministry of one of the other participating churches. 
It is 

recognized that there could be a theological objection to this practice on 
the 

understanding of communion itself, since there is a serious 
anomaly in 



having two sets of elements which are not interchangeable at one 
eucharist. 
106.FOAG believes, however, that this practice could be permitted in 
certain circumstances where a joint celebration was desired, where 
the 

churches involved share a common faith, where they are committed 
to the 
search for unity with one another, where they share some common life 

mission, and where no other solution is at the present acceptable 

parties. In the Church of England the decision on what mighl 



appropriate occasion for this should be left to the diocesan bishop. 
107.A common joint celebration of the eucharist could occur at a stage in 
relationships between designated churches beyond mutual hospitality at 

another's eucharists on the one hand, and short of 

interchangeability of 

ministries on the other. It would presuppose: 
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(i) A common apostolic faith. 

(ii) Mutual recognition of one another's Churches as Churches. 

(iii) Mutual commitment to the search for full visible unity, including 
ongoing theological discussions upon points not yet agreed. 

(iv) Sharing in a common life and mission. 

(v) Mutual recognition of the efficacy (but not necessarily the interchange- 
ability) of one another's ministries. 
108. In a common joint celebration the ministers of all the participating 
churches stand side by side at the altar (but not replacing one another) 

sign of growing unity which yet falls short of full acceptance of one 

another's 

ministries. It becomes a growing point of unity rather than its 

culmination 

i. In this way ministry is not separated from Church 



cucharist. 
109.FOAG wishes to emphasise that genuine Local Ecumenical Projects 
(LEPs) are proper places for such common joint celebration, since in 

the discovery of the gift of unity and of the reality of one another's 



comes from experience and is not imposed from outside. 

Moreover the 

existence of a Sponsoring Body at county level and of the 

Consultative 

Committee for Local Ecumenical Projects in England (CCLEPE) at 

national 

level are testimonies to the fact that the LEP is not simply a local reality, 

but 



n of the respective Church authoritie: 



that it has the authoris 
county 

(diocesan etc.) and national levels. 
110.FOAG also wishes to emphasise that where only one minister is 
present at the altar, this should not be regarded as a common 
joint 

celebration of the eucharist, but as the eucharist of the Church of 
the 

presiding minister. Until there is mutual recognition and 
interchangeability 

of ministries (i.e. full communion), the minister of one Church cannot 
replace 

the minister of another at the altar. In these circumstances the Church 
of the 

presiding minister is exercising hospitality towards the members of 
other 
churches at the eucharist. 



joint celebrations has much in 
n with the interim cucharistic sharing agreement which already 

between Anglicans and Lutherans in the United States. However, ir 



U.S.A. the agreement has preceded the experience of a 

than following it (cf. Anglican-Lutheran Relations, Report of 
the 

Anglican-Lutheran Joint Working Group, 1983). 
1 12. We have quoted these developments in full because both the Derby 
Report and the FOAG reflections on joint celebrations underline 



o the ministry and relate both to the 
ve to make sense of a 



relationship of the euchar 

nature of 

the Church. Further, both t 

genuine 

commitment to the visible unity of the Church and the reality of the 

degree of 

shared life which exists amongst the English churches while 

acknowledging 

at the same time that there is still further agreement to be reached and a 

life to be sought on the basis of that agreement. 
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(iii) THE CONSUMPTION OF THE EUCHARISTIC ELEMENTS 

141. As we have already noted, the Lima Text asserts that in the eucharist 
bread and wine 1 le om ill icran ;n1 I signs of Christ's body and blood and 
"remain so for the purpose of communion" (El 5). It also recommends that, 
while "the primary intention of reserving the elements is their distribution 
among the sick and those who are absent", it should be recognized "that the 
best way of showing respect for the elements served in the eucharistic 
celebration is by their consumption, without excluding their use for 
communion of the sick"( E32), This recommendation accords with Anglican 
practice, and should be followed in all common joint celebrations in which 
Anglicans participate. Indeed, Anglicans will wish to ask other churches to 
follow this practice. For unless this practice is observed, many Anglicans who 
would otherwise wish to communicate with Christians of other churches, will 
find their understanding of Christ's presence in the eucharist excluded. 

(iv) LAY CELEBRALION 

142. We noted in our comments on the Lima Texl that reference is made 
there to the fact that there are differences of practice concerning lay 
celebration. We also quoted the view of the Faith and Order Advisory Group 
that the eucharist is most fittingly celebrated by an ordained minister as a 
person who shares in the universal ministry (GS 281, para. 55). In the light of 
what appeared to some to be the unresolved position over this matter in the 
Covenant Proposals, the Church of England should pay particular attention 
to what other churches in England say on this in their response to the Lima 
Text. 



D. Ministry 

(i) THE RECONCILIATION OF MINISTRIES 

1 13. Recognizing the challenges of §§51 -55 of the ministry section of the 
Lima Text and acknowledging the difficulties encountered in the 
attempts of 
the British churches at the reconciliation of ministries we hope that 

discussions in England will be carried out in the context of the 

convergences 

of the Lima Text and in relation to other bilateral dialogues. 

However, we 

believe that questions relating to the recognition of ministries and 

their 

eventual reconciliation may no longer dominate the agenda, as they 

done in recent English moves towards unity, but must be set within a 

ecclesiological framework. 
1 14. The churches in Britain still have much to learn from each other's 
practice of ministry about the personal, communal and collegial 



expressions 

of ministry at every level of the Church's life. The recently 

published 

Anglican-Reformed dialogue, God's Reign and Our Unity, for example, 

some very important suggestions on how a threefold order of ministry 

be reformed in a united Church {God's Reign and Our Unity, paras 
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119). We look forward to a widespread discussion of this report and believe it 
would be appropriately studied where our two churches already share 
together in Local Ecumenical Projects. 

(ii) THE MINISTRY OF OVERSIGHT 

145. As we seek together a way of reconciling ministries the sharing of 
oversight, as experienced in meetings of Church leaders in many dioceses 
and in particular in new insights in Milton Keynes and Thamesdown, is 
particularly significant. The suggestion from Thamesdown for an "ecum 
enical bishop" for the Thamesdown area is an imaginative one although we 
recognize it raises complex theological issues. 

(iii) WOMEN AND MINISTRY 

146. We noted in an curlier paragraph thai the ministry section works with 
the primary concept of the ministry of the whole people of God and only 
within that considers the ministry of the ordained. The text urges the 
churches to discov er the ministry that can be provided by women as well as by 
men, but it is very cautious indeed on the subject of the ordination of women 
to the priesthood. We note that the experience of the covenanting discussions 
in England showed clearly that the ordination of women to the priesthood 
continues to be a "grave obstacle" to the reconciliation of churches. We 
welcome both the Lima Text's encouragement to engage in ecumenical 
discussion of practical and theological views relating to the ordination of 
women and also its suggestion that the Spirit may speak to one church 
through the insights of another. We recognize that this is not a discussion that 
will go away and that if the churches and their ministries are to be reconciled 
we must face the question of whether reconciliation to full communion is 
possible while we hold different views on this subject. Again, Cod's Reign and 
Our Unity has some sharp observations in this area. Members of the 
Church of England need to encourage the Free Churches to speak more 
about their experience of women in the ordained ministry and invite those 
women to take part in Anglican services. Equally we must attend to the 
reservations expressed by both the Roman Catholic and the Orthodox 
churches. 

(iv) PARALLEL ORDINATIONS 

147. The question of parallel ordinations is a much more recent develop 
ment. The Faith and Order Advisory Group has not dealt with this in its 
work so far. The question of whether parallel ordinations for those who are 
to share closely in the exercise of their future ministries are appropriate needs 
investigation. Any such parallel service would need to be most carefully 
devised to avoid any possible confusion that might suggest that the 
candidates were being ordained into two communions. How far is it possible 
to devise a service which unambiguously recognises the degree of ministry in 
which the candidate would share but which also recognises the disunity 



which still exists, is a difficult questioi 
our reflections, the Church's ministry c 
the reconciliation of ministries belong 
ation of the churches. Parallel ordin 
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vithin the context of the re 



i x j CELEBRATION OF CONVERGENCE _. ( 

148. Although we have nothing immediately to suggest in re iJotiontow* 
celebration of convergence, we nevertheless believe it importan ' 

regionally and internationally to find imaginative ways to claim and ce 
the theological convergence of the Lima Text if it is affirmed by 
Symbolic acts can have a lasting significance in the relationship* 
PI 1.1 s a this as did tne Canterbury with the remaking of baptismal 



Symbolic acts can have a lasting significance in the relationsp A 
hitherto divided communions. The occasion of Pope John Paul 1 1 



theological convergence of the Lima Text if it is affirmed by the 

i h p * 
Canterbury with the remaking of baptismal vows illustrated 
Lutheran celebrations in Germany in 1983 with their ecumenical dime 

within the context of the new initiative of the British churches on t 

on of the 

last of the truly ecumenical councils and the undertaking" ^ ^ 

theological convergence on a wider scale. All too often we are 

[ready here. 

failures rather than celeb it in ■ i in - igns of hope which are a 



Appendix I (Sec para. 130 above/ taken from "Local Ecumenical Deve 
ment: the Derby Report GS 642 ", paras 24-26 

Theological considerations cress 

24. These developments suggest that LEPs need to be helped to exp A 
visibly that unity which they are already experiencing. In searching A 

necessary legislation to make this possible, the following points o g taken 



the importance of supporting and e 
expression of unity in LEPs is truer tc 
anomaly of separated denominations, 
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already exists within any single cc 
the importance of safeguarding those theological agreemen s j 
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the convergences in international bilateral and multilateral jjj 

(e.g. the Final Report of the Anglican-Roman Catholic intern AA 
Commission and ihe Lima Text of the Faith and Order Comrflissio A 

World Council of Churches, Baptism, Eucharist and Ministry A w 
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the same time not disregarding issues relating to the ministry that still 
remain unresolved. 

25. The particular theological issues that need to be borne in mind are: 
(i) The ordained ministry cannot be divorced from the Church. The 

proposed service for the making of the Covenant recognised that 
the reconciliation of ministries must be set within the context of the 
reconciliation of the Churches. This was also true of the earlier 
Anglican-Methodist proposals, 
(ii) Local unity within an LEP ought not to be understood in isolation from a 
wider unity Structures of authority and communion wider than the local 
have a task of maintaining unity within and between local churches and 
also of expressing it visibly. Here episcopal and conciliar elements both 
have their part to play. 

26. We recommend that the reality of shared ordained ministry that is 
already exercised in local situations ought to be affirmed in Canon Law. The 
changes suggested in what follows are an attempt to make legal a degree of 
shared ministry between the Churches without as yet implying full inter- 
changeability of ministries. Full reconciliation of ministries and thus 
complete interchangeability between the ministries of hitherto separated 
denominations can only be reached within the context of the reconciliation of 
Churches and within a commitmenl to ministerial and conciliar forms which 
express unity wider than the local level. The visible expression of ministry at 
the local level is inextricably bound to its expression in the wider Church. 
Already the existence of Sponsoring Bodies in which the local bishop shares 
together with other Church leaders points to the need for local unity to be 
related to wider structures and to the exercise of wider episcopal oversight. 



Question 3: The guidance your church can take from tins text for its worship, 
educational, ethical and spir i tual life and witness 

(i) THE CHURCH OF ENGLAND AND THE WILL FOR UNITY 

149. As we have already noted, the preface to the Lima Text re-affirms the 
goal of "visible unity in one faith and one eucharistic fellowship". In the 
past the ecumenical movement was assisted by many pioneering Anglican 
initiatives. Today we recognize that, for whatever reasons, Anglicans in 
many countries have often been the cause of breakdown in union schemes (cf. 
ACC 3 Trinidad 1976). In England the refusal of the Church Assembly and 
the General Synod to give adequate majorities to Anglican-Methodist unity 
was more recently followed by an inadequate majority of votes in the General 
Synod in support of the Covenant Proposals. Whatever our judgement on the 
adequacy or inadequacy of these earlier projects members of the Church of 
England need to ask themselves, how sincere, and if sincere, how important is 
our desire to seek "visible unity in one faith and one eucharistic fellowship"? 
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Have we, perhaps implicitly, surrendered this goal for something less? Is 
there a general belief that because we are ourselves divided over issues such as 
priesthood and the ordination of women to the priesthood, we can never 
agree on terms of union with any other church: any attempt therefore at the 
union going beyond intercommunion and collaboration is not to be pressed 
for, for it is not possible to achieve. It is in this context that we need to 
respond to the challenge of the preface to the Lima Text recalling us to our 
previous goal of visible unity, a vision held by the New Testament, by the 
Catholic tradition, by the English Reformers, and by the Tractarians. The 
insights of the Lima Text, together with those of other bilateral dialogues, 
may help us both to overcome our own internal divisions and also to renew 
our understanding of how visible unity in one faith and one eucharistic 
fellowship might be expressed. 

(ii) THE BAPTISM TEXT 

11 5. There is evidence that in the Church of England most of those 
baptised never become communicants and it is highly probable that 



personal religion is not of the "converted" kind described in the Lin 

Text. 

The paragraphs on the meaning of baptism (B2-7) speak of the 



language so high that it has little apparent connection with the lives 

will be lived by the majority of babies brought for baptism in the 

Church of 

England. The Lima Text challenges "many large European and 

North 

American majority churches" who practise baptism in an 

"apparently 

indiscriminate way". If the sacrament of baptism is expected to 

yield the 

fruits described in the Lima Text, is there enough determination on the 



e all those baptized into membership 



of ministers and people i 

help their growth ethically and spiritually? Is the religious 
education of 

children and young people strong enough, particularly now that 
religious 

education is weak in so many schools? Is adult education taken with 
anything 

like sufficient seriousness in the Church? Do questions relating to 
faith, the 

key to commitment in the Church, feature enough in our Synods? 

1 16. Further, although the Lima Text is not decisive on the question of the 

relation of baptism, confirmation, chrismation and first o 



challenge us to clarify our own understanding of the various parts 

of the 

initiation process and in particular to think of the admittance of 

baptized 

children to communion. Some experiments are taking place in the 

Church of 

England but the discussion is less active than in, for example, the 

Episcopal 

Church in the U.S.A. The explanation of this may be our tradition of 

giving a 

place to confirmation beyond anything affirmed in the Lima Text (cf. 

§49 

above). The question of children's participation in the 

"Family 

Communion" which has become the chief, often only, service is still 

on the 

Church of England's agenda. We look forward to the contribution on 

this 

matter which the working party under the Bishop of 

Knaresborough on 

Christian initiation will make. 
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152. Finally, the theology and practice of baptism in the Lima Text are far 
more corporate than has been the practice of the Church of England in the past, 
or indeed is today. The stress is on membership of the body of Christ, the 
community of the Church, with all the implications for relationship with all who 
are baptized in whatever denomination and with all the implications for active 
church membership that goes with this. What is the relation between 
membership of the Body of Christ and that membership as it is expressed in a 
particular denomination and how is the anomaly of one baptism and different 
denominations to be overcome? 
(iii) THE EUCHARIST TEXT 
117. In the Lima Text the cucharist is significant as the feast where the 
Church recognizes the signs of renewal already at work in the world. 

united with Christ in a special way it prays for the world, and is the 

from which Christians go out renewed by the power of the Spirit to act as 
reconcilers in a broken world. In any further revision of the 
Alternative 

Service Book, we hope the world transfiguring and the 
eschatological 

dimensions of the euchanst and the intercessory character of the 
eucharistic 

prayer will find greater stress. 
1 18. We recognize also the challenge to us raised in the commentary on 
§15 about the mutual recognition of ministries and members in churches 
becoming "one eucharistic fellowship". We welcome, as we have said 

earlier paragraphs, the attempt of the working party under the Bishop 
of 

Derby to enable the Church of England to move a little closer to the goal of 
eucharistic sharing. 
11 9. Finally, some members of the Church of England are asking for 

guidance on the authority of the Lima Liturgy finding it an appropriate 
service for ecumenical occasions. We note that the Lima Liturgy, celebrated 
by the Faith and Order Commission al their meeting in Lima was not a text 
prepared or voted upon by the whole Commission. It is not an "agreed 

in the sense that Baptism, Eucharist and Mini try is a cd crthcli i 

has been used on significant ecumenical occasions, as at the Vancouver 
Assembly at which the Archbishop of Canterbury presided. It is proving an 
important liturgical text for ecumenical occasions and the Church of 
England might consider endorsing and authorizing its use. 

(iv) THE MINISTRY TEXT 

156. Although the ministry text achieves less of a consensus than the other 

two texts its theological convergences still contain challenges for us. First, the 



view expressed on the priesthood of the ordained ministry, which closely 
resembles that put forward in the 1938 Doctrine Report, and expressed in the 
Ordinal of the Anglican-Methodist Scheme, challenges the Church of 
England to consider whether the two apparently irreconcilable views of 
priesthood held by some of its own members cannot now be brought together 
within the theological convergence of the Lima Text. Unless we are able, 
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helped by recent ecumenical texts, to clarify our understanding of the 
priesthood of the ordained ministry all attempts at unity with others are likely 
to flounder. This is of course also highly relevant for the question of the ordination 
of women to the priesthood. 

120. Secondly, what the Lima Text has to say about episcopacy suggests 
I hat we need to undertake a fundamental reconsideration of our own 
theology and practice of episcopacy. Recently in the Church of England 
many changes affecting bishops have been made or are under study; for 
example the method of episcopal appointments, the responsibilities of area 
bishops. However, the motivations have been pragmatic rather than 
theological. Further, the often voiced criticism thai dioceses are too large and 
that the creation of suffragan bishops makes little sense theologically has 
never been seriously answered. If the Church of England is to commend 
episcopacy to the Free Churches then a clear and defensible theological case 
for bishops needs to be articulated and the practice reformed to make the 
benefits of personal oversight obvious. 
121. Closely related to this, though going beyond the agenda of the Lima 
Text, is the need to work out the relationship between the personal, collegial 
and communal exercise of oversight. What, for example, in the Church of 
England, is the relationship of the House of Bishops to the Standing 
Committee of the General Synod and indeed to the General Synod itself, and 
what is the relation between the bishops and the diocesan synods? Further, 
the Church of England, together with the Anglican Communion as a whole, 
needs to consider the structures of oversight that properly belong to the 
Communion and the relation of personal oversight, primacy and collegiality 
appropriate at a level above the provincial. 
122. The ministry text, pointing as it does in the direction of a threefold 
order of ministry, suggests that Churches which retained this ancient pattern 



need to clarify their understanding of the diaconate. We recall that the 

recent working party of the Church of England on the diaconate 

mended its abolition. In spite of the fact that this was never adopted by 

the 

Church of England there has been little attempt to clarify our position in 

of repeated calls to do so by members of the General Synod. We note that 

the 

Portsmouth Diocese is experimenting with training men and women for 

permanent diaconate. Again we recognize that, as with the discussion on 

the 

priesthood of the ordained ministry, this is particularly relevant for 

understanding of the ministry of women, especially as it can be argued 
that 

most professional diaconal ministry is exercised at present in the Church 
of 

England by deaconesses. 
123. Finally the ministry text suggests that "a deeper understanding of the 
comprehensiveness of ministry which reflects the interdependence of 



and women needs to be more widely manifested in the life of the 

Church" 

(M18). We welcome the recent reports of ACCM on the role models 

for 

women in training and shared ministry between husbands and wives who 
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both ordained. We look forward to a more general discussion of "comp- 
lementary ministry" as well as a widespread consideration of the ordination 
of women to the priesthood. In particular the Church of England must 
consider whether it is possible to live in full communion with other provinces 
which do already ordain women to the presbyterate and, if we agree it is 
possible, whether we shall continue to refuse to allow those women priests to 
preside at eucharists when they visit this country. We need to test out the 
assertion of the Lima Text that differences on this issue "must not be 
regarded as substantive hindrance for further efforts towards mutual 
recognition" (M54). 

(v) ADDITIONAL REFLECTIONS 

124. There are three further reflections to add to the consequences that the 
Lima Text has for the Church of England. The first relates to what is 

the text about the guiding principles for the exercise of ordained 

ministry, 

namely the personal, collegial and communal aspects. The Lima Text 

no clear guidance on how these aspects are to be put into practice. 

The 

Church of England might well wish to reflect on the ways in which 

personal. 

collegial and communal aspects of ordained ministry are expressed in its 

life (cf. God's Reign and Our Unity, Paras 92ff and 1 lOff). 
125. Secondly, we note thai the language of the Lima Text is inclusive. 
This is in contrast to the exclusive male language used in the ASB. 



understand that the present Liturgical Commission is sensitive to this 
and has devoted attention to the relevant linguistic principles. In all its 



work it has attempted to use inclusive terms where possible, while 
recognis 

ing that classical texts must be treated with integrity. 
126. The final reflection relates to the educational process which has to be 
undertaken if the theological convergences of the text are to be 
received by 

clergy and laity. This raises questions of how a report which is 
necessarily 
couched in language familiar to theologians can be popularised and 

seminated. We welcome the study guides that have already been 

published and 

we hope that dioceses and parishes will be encouraged to produce their 

study materials, particularly in conjunction with other churches in their 









of the Apostolic Faith Today" 



164. In the course of our report we have drawn attention to those areas 
which we consider need further study in relation to baptism, eucharist and 
ministry. For example, the relation of baptism, confirmation and first 
communion, the personal, collegial and communal aspects of ministry, the 
ordination of women to the priesthood, primacy etc. We look forward 
particularly to the development of the ecclesiological and missiological 
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insights of the Lima Text within the study on the apostolic faith. This would 
provide an important international context for the British Churches' study 
on the nature and purpose of the Church, as well as a multilateral text against 
which to consider the convergences and agreements of the bilateral 
dialogues. We hope also that the Faith and Order Commission will resume its 
work on common structures of decision making, building upon what is said in the 
Lima Text about the personal, communal and collegial aspects of ministry. 
165. Finally, we consider it important to develop each of the three parts of 
the inter-related agenda which the Commission has itself indicated as 
necessary for the visible unity of the churches within the overarching 
framework of the unity of the Church and the renewal of human community. 



The motion "That this Synod to the extent described in GS 661 recognizes in 
'Baptism, Eucharist and Ministry' the faith of the church through the ages" 
was carried following a division of the whole Synod. The voting was as 
follows:- 

Ayes 383 

Noes 12 

Abstentions 1 



Supplementary report by the Board for Mission and Unity of the General Synod of the 
Church of England, 1986 

127. The voting in diocesan synods confirms the view of the General Synod that 
there is an ovcrwhelmiim atirecnienl that members of the Church of England are 
able 
to recognize in the Luna text "the faith of the Church through the ages". This 

imply that every point in the Lima text is expressed in precisely the terms 
Anglicans 

would wish to use nor that there arc not further areas concerning the 
doctrines of 

baptism, eucharist and mini t that i urtl it lection in the multilateral 
forum of 

the World Council. Indeed GS 661 drew attention to these areas: on baptism in 
§55; on 

eucharist in §§79 and 80 and on ministry in §117. 
1 28.Although the second and third motions on the Lima text passed by the General 
Synod in February 1984 were not referred to diocesan synods the dioceses 
did 
acknowledge that to recognize the faith of the church through the aces in the text 

the question of changes that need to be made both internally in the life of the 

Church of 

England as well as in our relations with other churches. In particular the 

Lichfield 

diocesan Synod requested that in the light of the Lima text on baptism a 

national 

review of the Anglican practice with regard to baptism be undertaken. 

The 

Wheathampstead deanety v. nod. til lite diocese ol St Albans, urged that steps he 



in the light of the Luna text to permit dul) commissioned tr 
traditions 

to preside at the eucharist in the Church of England. Similar questions relating to 

the 

baptismtextwereraisedintheBirmm.h i i in vnod FOAG would remind 

the 

Synod that the proposed Ecumenical Canons cm: enth before the Church of 

England 

are based upon the theological comergences of the ecumenical dialogues. Further. 



ongoing debates about 

role of 

episcopacy can also be st 

Nature of 

Christian Belief, §76). 



reform of the d 



and the nature and 
the dialogues (cf. The 
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Background note 

Four international dialogues are now before the churches for decision and 
the Anglican communion is engaged in receiving and responding to the texts. 
These are "Baptism, Eucharist and Ministry", the document of the Faith and 
Order Commission of the World Council of Churches (BEM); the "Final 
Report" of the Anglican/Roman Catholic International Commission 
(ARCIC); "Anglican/Lutheran Relations" from the Anglican/Lutheran 
Working Group 1983; and "God's Reign and Our Unity" from the 

Anglican/Reformed Intern! il ( ommission 1981 -84. A fifth, the Second 

Report of the Anglican/Orthodox Joint Doctrinal Discussions, is expected 
soon. 

The oldest of the dialogues, and comprising the widest range of Christian 
traditions, is that of the Faith and Order Commission of the World Council 
of Churches. This brings into theological conversation Eastern Orthodox, 
Oriental Orthodox, Roman Catholic, Old Catholic, Lutheran, Anglican, 
Reformed, Methodist, United, Disciples, Baptist, Adventist and Pentecostal 
Church traditions. This remarkable multilateral text (BEM) is a reminder of 
the oneness of the ecumenical movement and provides a context in which to 
view the convergences in any of the bilateral dialogues. "Baptism, Eucharist 
and Ministry", Faith and Order Paper No. Ill, published in 1982, was 
preceded by these two earlier reports of the WCC Faith and Order 
Commission: 

— "One Baptism, One Eucharist and a Mutually Recognized Ministry", 
Paper No. 73, 1975. 

— "Towards an Ecumenical Consensus — Baptism, Eucharist, Ministry", 
Paper No. 84, 1978. 

The first of these contained three agreed statements on baptism, eucharist 



632 benefices, 6 did' 



Church in Wales 81 



.uid a mutually recognized ministry, on which the WCC Faith and Order 
Commission requested reactions from member churches by 1 April 1976. The 
s did not represent a consensus in the full sense but a summary of 
e of agreement achieved, of shared convictions and perspectives. 
At the request of the Bench of Bishops, the Doctrinal Commission 
prepared a short response on behalf of the Church in Wales. While it 
welcomed the WCC statements, it drew attention to possible omissions. Its 
comments were forwarded to the WCC Faith and Order Commission as part 
of the process of sharing in the expression of views on the way towards 
ecumenical consensus. 

The WCC Faith and Order Commission received over one hundred replies 
from member churches. It distributed in 1978 its second report (Paper 
No. 84). This was an evaluation of, and a response to, the comments 
received. It pointed out that agreed statements "seek to express the 
convergences between the churches. Thus, inevitably, they will never fully 
correspond to the particular views and the terminology of any one church." 

The Doctrinal Commission commented to the Bench on Paper No. 84 in 
July 1978. The Provincial Council for Mission and Unity also responded to 
"Towards an Ecumenical Consensus" from its own perspective. These 
reports were forwarded to the WCC Faith and Order Commission. 

The third report is entitled "Baptism, Eucharist and Ministry", known as 
the Lima or BEM document. It was received by member churches in mid- 
1982. The bishops asked the Doctrinal Commission to prepare responses to 
the four questions addressed to member churches (see page 82). Meanwhile, 
the Provincial Unity Committee disseminated the findings within the Church 
in Wales as widely as possible and prepared its own response. 

The BEM report was studied (in conjunction with the ARCIC "Final 
Report") in the dioceses in 1984 with the help of a questionnaire and BCC 
booklets. Representatives of the Church in Wales have attended national, 
regional and local interchurch meetings to explore its implications. 

The Bench of Bishops has brought together in this leaflet the responses of 
the Doctrinal Commission (Part I) and of the Provincial Unity Committee 
(Part II) to the BEM report. Motions will be placed on the agenda-paper and 
moved on behalf of the Bench to enable the governing body to commend 
their contents as the response by the Church in Wales to the four questions 
put to member churches by the WCC Faith and Order Commission. 



Part I: The response of the Doctrinal Commission 

Introduction 

The Doctrinal Commission has already submitted observations on two 
precursors of the Lima statement (Faith and Order Paper 73, 1975, and Faith 
and Order Paper 84, 1977). The present paper (No. Ill, Lima 
it = BEM) marks a further stage in the fifty-year process of study 
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and consultation which has achieved such a notable degree of a 

baptism, eucharist and ministry among widely different traditions within the 

Christian family. 

Our response follows the threefold division of the paper and we have 
addressed ourselves directly to the four questions posed in BEM on page x. 
The first three questions form the basis of the separate responses given in each 
of the three sections, but our response to the final question is reserved for a 
paragraph at the end. 

For ease of reference we reproduce here the first three questions, which 
concern: 

— Question 1: The extent to which your church can recognize in this text the 
faith of the church through the ages. 

— Question 2: The consequences your church can draw from this text for its 
relations and dialogues with other churches, particularly with those 
churches which also recognize the text as an expression of the apostolic 
faith. 

— Question 3: The guidance your church can take from this text for its 
worship, educational, ethical, and spiritual life and witness. 

The fourth question is reproduced at the head of the paragraph which 
responds to it on page 88. 



Baptism 

Question 1 

The statement on baptism is clear and concise, and we believe that the 
Church in Wales should find little difficulty in recognizing in this text the faith 
of the church through the ages. 

Question 2 

We appreciate what is said in the statement about the implications of 
Baptism for Christian Unity (§6). Perhaps we have tended to focus too 
narrowly on issues related to the eucharist in this regard, and failed to take 
the full advantage of the opportunity for progress offered by the understand- 
ing of baptism as involving incorporation into membership of the church 
universal. Those who share this understanding of baptism should consider 
the implications of such an understanding for their relationships one with 
ano! her. 

Important, too, is the recognition that baptism is related not only to a 
momentary experience but to life-long growth into Christ (§9). This, together 
with the insistence that every baptism (whether of an "infant" or of a 
"believer") is within the context of the community of faith, offers a positive 
and constructive meeting point for churches whose practice has long differed 
on this point. 
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Our positive response to the statement on baptism should not be taken to 
imply that the Church in Wales has succeeded in freeing itself of the 
ambiguities of faith and practice which are consequent upon the break up of 
the unity of the rite of Christian initiation. Nevertheless, as a Commission we 
are glad to find that the statement's analysis of the meaning of baptism and its 
m the essential unity of the rite accords closely with the thinking 
a the Doctrinal Commission's report "Christian Initiation" (1971). 
This report was subsequently received by the governing body of the Church 
in Wales and commended for study in the Province. However, the matter 
appears to have rested there, despite continuing unease in many quarters over 
our present understanding and practice of baptism and over the precise 
significance of confirmation as we now have it in relation to water baptism 
and admission to holy communion. These issues raised in the 1971 report 
now come to us afresh in the Lima statement. This presents a challenge to the 
Church in Wales to face up boldly to a re-examination of the theological, 
practical and pastoral issues which are bound up with our present practice of 
Christian initiation and to be ready to act upon the results of such re- 
ox ami rial ion. 



Eucharist 

Question I 

The following points indicate ways in which the Church in Wales 
recognizes in this text the faith of the church through the ages: 

i) The eucharist is a gift. It is something the Church receives from her 
Lord. The eucharist is a continuation of the fellowship meals of Jesus during 
his early life, culminating in his last meal, where the fellowship of the 
kingdom was connected with Jesus' suffering and death, but now viewed in 
the light of the resurrection. It is an anticipation of the final messianic 
banquet and therefore points to the future as well as to the past and present. 
It is the central act of the church's worship. 

ii) The eucharist consists of both word and sacrament and proclaims and 
celebrates the whole of God's work. It is a thanksgiving to God for 
everything he has done. "It is the Father who is the primary origin and final 
fulfilment of the cucharistic event" (§14). It is a celebration of God's chief 
work of reconciliation in the life, ministry, death and resurrection of Jesus. In 
response to that unique sacrifice of God in Jesus Christ we can only offer 
ourselves and our praise and thanksgiving. 

iii) In the controversies of history the notion of the mass as sacrifice has 
been highly divisive. Here the starting point is that there can be no repetition 
of the sacrifice at calvary. "What it was God's will to accomplish in the 
incarnation, life, death, resurrection and ascension of Christ, God does not 
repeat" (§8). Yet there is agreement that the sacrifice of Christ is effectively 
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present in the whole eucharistic celebration. In expounding this understand- 
ing of the word anamnesis, one commentator puts it in these words: "In the 
eucharist, we recall the sacrifice of Christ in a dynamic way that puts us in 
touch with God's saving act. In and through the proclamation of the once 
occurring sacrifice the effects which are eternal are experienced anew and 
become effective through the power of the Spirit." 

iv) The presence of Christ is connected with the entire eucharistic 
celebration and is not seen as being confined to i n lei il It i I so stn I 
that this presence is not dependent on the faith of the individual, although to 
discern that presence, faith is required. In this total eucharistic context the 
bread and wine become "sacramental signs of Christ's body and blood". 

v) The eucharist is seen as having social implications. "The eucharistic 
celebration demands reconciliation and sharing among all those regarded as 
brothers and sisters in the one family of God and is a constant eh; Ucngc in tin- 
search for appropriate relationships in social, economic and po* 
All kinds of injustice, racism, separation and lack of freedom ire radically 
challenged when we share in the body and blood of Christ" ( (20). 



i) The Church in Wales needs to ask to what extent the euch; 
regarded as the "central act of the Church's worship" (§ 1) by ot 
and whether it does take place every Sunday (§31). 

ii) In our response to Faith and Order Paper 84 we expressed 
over the disposal of consecrated remains and would wish 



churches. "It would do much to allay unnecessary suspicions if churches 
engaged on the quest for unity had a more or less uniform practice with 
regard to the disposal of the consecrated elements remaining )v ;r. The need 
is for a reasonable measure of local and/or denominations flexibility 
combined with a proper reverence for the sacramental eMements. In 
Anglicanism, it is the practice for the priest (and such lay persoms as he may 
e to help him) to consume reverently what remains either nmediately 
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Commission some of the theological and doctrinal principles underlying 
(hose services. Is that the right way to proceed? The effect is that since lex 
orandi is lex credendi the Liturgical Commission has charge of doctrine as 
well as liturgy. 

ii) If the eucharist is to include both word and sacrament (§3) and is the 
main service on a Sunday and often the only one that most Christians will 
attend, the Church in Wales ought seriously to consider offering a wider 
choice of readings, with perhaps a two or three year cycle of readings. 
Furthermore, if a "eucharistic faith does not imply uniformity in either 
liturgy or practice" (§28) should not the Church in Wales allow more variety 
in its eucharistic provisions? 

iii) If the eucharist is a "proclamation and a celebration of the work of 
God" (§3) (i.e. past, present and future) the liturgy needs to reflect this. Our 
prayer of thanksgiving gives the impression that God's creative activity lies 
in the past alone. 

iv) The direction re manual acts by indented rubrics in the Welsh rite 
together with the rubric about what to do and say if the bread and wine run 
out seem to pinpoint the institution narrative as being the moment of 
consecration. This seems to be at variance with what BEM says on p. 13 m( j 
indeed with current liturgical understanding of the eucharist. This suggests 
that the Church in Wales should look again at its understanding of what is 

v) BEM stresses that the main object of reserving the elements is for 
distributing them to the sick. Is that how the Church in Wales understands 
reservation? 

vi) The Church in Wales is challenged to take seriously the fact that the 
unity of the church in its sacramental and ministerial life can never be an end 
in itself but has to be bound up with the church's 



Question 1 

The Doctrinal Commission agrees that it is possible for the Church in 
Wales to recognize in this text the faith of the church throughout the ages. 
The indication in §§1-5 that the ordained ministry is to be seen within the 
context of the calling of the whole people of God is consonant with what has 
been said in the Commission's earlier response (1978) to Faith and Order 
Paper 84 (see § 16). At the same time, we are pleased to note what the present 
document says about the church's need for ordained ministers (see, e.g. §§8 
and 12), and its evident appreciation of the threefold ministry of bishops, 
priests, and deacons (see §§19-25). The claim that "ordained ministers are 
representatives of Jesus Christ to the community" (§11), that their presence 
"reminds the community of the divine initiative" (§12), and that in the 
eucharist the ordained minister signifies and represents the presidency of 
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Christ (§14) would seem to be in agreement with the statement in the 1978 
document (§ 18) that the ordained ministers of the church have been set apart 
"to represent God to the faithful in worship". 

Question 2 

We should wish to know how these other churches would propose to give 
practical effect to the document's recognition of the value of episcopacy 
(§§22 and 29), if they do not at present possess an episcopal order themselves. 



i) It is possible also, however, that a question is posed to the Church it 
Wales itself. Are wc prepared genuinely to accept the statement (§37): 
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sacrament. At the same time, these two means of gra 
§13). If conclusions may be drawn for the form of the ordained n inistry, i 
we to stress the inter-relationship or the non-identity? Emph s 
former would suggest that the minister of the word should be au thorized a 
the minister of the sacrament also (and vice versa). This is what the present 
ordination of priests in the Church in Wales clearly implies (symbc li: 
giving both of the Bible and of the chalice and paten). Stress o 
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a minister of the sacrament. First, if one looks at the form of the 
s the words spoken in the eucharistic prayers and culminating 
in the words of institution as the words of the Lord himself (cf. §13) which 
play the primary part in designating and interpreting this particular act of 
sharing and consuming bread and wine as the sacrament of Christ's death 
and resurrection, thus making the eucharist what it is. Secondly, one might 
I i nd NT warrant for this in John 6, which in all probability is intended to have 
eucharistic significance. Signs, in the Fourth Gospel, need to be interpreted 
by Christ's discourses, if they are to be effective. In this instance, those who 
eat the "uninterpreted" loaves are simply eating ordinary food: it is those 
who receive Jesus's interpretation — his words which are the "spirit" and 
"life" — who eat the bread as the flesh of the Son of Man given for the life of 
the world. Even in the process of sacramental action, it is the interpretative 
word of Christ which makes the action effective. 

As regards Paul's teaching on varieties of functions and gifts, it has to be 
observed that nowhere does he speak of the gift or function of being a 
"baptizer" or a "eucharistizer". From this one might draw one or the other of 
the following conclusions: either no special gift is necessary to preside at the 
eucharist (which would logically lead to lay celebration), or this vocation is 
subsumed under one or more of the other gifts. Possibly Paul himself held the 
former view. But (obviously) he would not have disallowed the function to 
those whose specific gifts might appear especially appropriate to it. What 
gifts might these be? Perhaps the gift of service (Rom. 12:7), which would 
seem highly appropriate to the representative of the Son of Man who came to 
serve and to give his life for mankind (Mark 10:45). In present terms, service 
is specifically, though not exclusively, the function of the diaconate. Or 
possibly one should think in terms of the feeding of Christ's flock (John 
21:25). But this "feeding" must be the feeding with the bread of life which is 
talked of in John 6, where it is the word of Christ which is ultimately seen as 
primary. Hence it is the minister of the word who is to do the feeding. Perhaps 
the function of ministerial forgiveness (John 20:23) would be appropriate, 
since this is one of the benefits of the death of Christ. In that case, the 
appropriate vocation is that of those who are called to continue the apostolic 
ministry of the proclamation, on behalf of Christ, of the word of reconcili- 
ation (2 Cor. 5:18—21). Thus, it would seem that a vocation to the diaconate 
and thus to the ministry of the word carries with it, theologically speaking, 
the possibility of vocation to the ministry of the sacrament. 
Those arguments suggest that the present practice of the Church in Wales 
of ordaining men to the diaconate for one year only and thereby confining 
them to the ministry of the word alone is called in question, and that it is not 
defensible to confine women to ordination to the diaconate only. In point of 
theological principle, they may be ordained also to celebrate the eucharist. 
The Church in Wales has already allowed order to be conferred on 
women as regards the diaconate: there therefore seems no logical reason 
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why they should be precluded from receiving either of the other two 
orders. 

iii) There is a clear recognition in the report (§11) that ordained ministers 
proclaim the word of God: they are spoken as "heralds and ambassadors" 
who represent Christ and "proclaim his message of reconciliation", and here 
there is a reflection of 2 Cor. 5:20 where Paul sees himself quite literally as the 
spokesman of God/Christ (cf. 2 Cor. 13:3 and 1 Thess. 2:13). One 
consequence and one question follow from this. 

129. The sermon is to be taken seriously, both by those called to preach 

by those who hear, as the apostolic gospel which is the word of God. 
130. What is the position (in point of theological principle) of 
licensed 

readers? They are licensed to "preach". Does this mean the same thing 
as the "preaching of the word of God" to which deacons are ordained? 
If so, and if this is a continuing commission (as in most cases it is), is it 
not anomalous that they are not commissioned to do this by ordi 
nation? If not, what does preaching mean? Would there be a case for 
ordaining readers to the non-stipendiary ministry? 



Question 4 

This asks for the suggestions your church can make for the ongoing work 
on Faith and Order as it relates the material of this text on "Baptism, 
Eucharist and Ministry" to its long-range research project "Towards the 
Common Expression of the Apostolic Faith Today". 

The project referred to has three emphases: (a) recognition of the Nicene 
Creed as the common ecumenical symbol of the apostolic faith; (b) 
explication of the Christian faith in contemporary situations; (c) movement 
towards a common confession of the apostolic faith today. 

The main working method is research and study undertaken by a number 
of regional and international working groups (at least one of these is to be 
based in Europe). 

Recognition of the Nicene Creed is something the Doctrinal Commission 
has urged on the Covenanted Churches in Wales (see our response to 
"Principles of Visible Unity in Wales"), so we are gratified that the Faith and 
Order Commission sees the Nicene Creed as an "ecumenical symbol of the 
apostolic faith". We have also spent some time discussing the fllioque clause, 
and one of our number is a member of a BCC working party studying this 
question with representatives of the Orthodox Church. In one way or another 
we have contributed, we hope, to the promotion of (a) at our own local level. 
Perhaps we should also add that the Nicene Creed is and always has been part 
of our liturgy, so that we have no difficulty, as a church, in recognizing it as a 
common expression of faith. 

The Church in Wales has done much less that is directly relevant to the 
second and third aspects of the project, though our hope is that study and 
discussion relating to BEM may lead to more serious attention being given to 
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contemporary articulation of the Christian faith insofar as it involves church 
order as well as promoting the kind of consensus on these matters at a local 
level that properly reflects the consensus achieved by the Faith and Order 
Commission at an international level. 

We are anxious to cooperate with those engaged in this project in any way, 
(hough our most fruitful contribution may prove to be rigorous re- 
tnd practices in the light of BEM. 



December 1983 



Elwyn Roberts (Convenor) 
D. P. Davies (Secretary) 



Part II: The response of the Provincial Unity Committee 

Our response follows the threefold division of the paper, and is based on 
the first three questions posed in BEM (see text in the report of the Doctrinal 
Commission on page 82). 



Bap i ism 

Question I 

There are many aspects of this statement which we welcome warmly. The 
first two sections re the institution of baptism and its meaning and the last 
section on the celebration of baptism are helpful summaries which we believe 
express the traditional faith of the church and even enrich our understanding 
of it by placing it in a wider and fuller context than we tend to do normally. In 
the sections on baptism and faith (III) and baptismal practice (IV) a number 
of questions are raised for us. In particular we think that § 14 on the relation 
between baptism and confirmation needs further treatment (see response to 
Question 2) and that it would also be helpful to have an analysis of what is 
meant by church membership. We also think that the ca.se for infant baptism 
is not adequately presented, and that the brief reference in § 11 to "while the 
possibility that infant baptism was also practised in the apostolic age" is a 
somewhat minimal admission in the face of the fact that it has been the 
n practice of the vast majority of churches from early times. 



In considering our relation with other churches we note the importance of 
§6 with its reference that "our common baptism which unites us to Christ in 
faith is thus a basic bond of unity". If this is taken seriously it would lead to a 
revaluation of the place of confirmation. The practice of the Church in Wales 
has been to insist on episcopal confirmation before admitting members of 
other churches to full membership. This insistence will need n 
the position taken in §6 is accepted. In undertaking such a 
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We welcome the attempt to reconcile the positions on infant and believers' 
baptism by emphasizing God's initiative in both and by placing them in the 
context of the faith of the community, and of the need for nurture and 
growth. The attempt could have been sharpened, however, by analyzing 
more clearly the processes which lead to full communicant membership and 
arguing that since the end product is the same then mutual recognition could 
be possible. This is dealt with too briefly in the last paragraph of the 
Commentary (12). 

We also welcome the statement that baptism is an unrepeatable act. It is a 
matter of regret that some churches, while paying lip service to the principle 
of recognition of other churches' baptism, in actual practice do not act upon 
it and insist on "conditional baptism" as it is euphemistically called. 



Question 3 

The statement challenges the practises and even the thinking of the Church 
in Wales on questions of initiation. The reference to indiscriminate baptism 
in §16 and Commentary 21 needs to be taken seriously, as does the 
recommendation that baptism should be administered in the public worship 
of the church. The same point is expressed differently in §8, where we are 
reminded of the "necessity of faith for the reception of the salvation 
embodied and set forth in baptism". In our practice we should pay more 
attention to the faith of the parents who bring an infant for baptism. Both 
practice and thinking is furlh i < li ill ng .1 b; ul pai i (b) oi Commentary 14 
asking us to consider whether the failure to admit baptized children to the 
eucharist indicates an adequate understanding of the consequences of 
baptism. 

In common with all other Anglican provinces we are reconsidering the 
relation of confirmation to baptism and this document will stimulate us 
further in this process. A challenge to us and probably to other churches is the 
factor which can be described as the gap between the "ought" and the "is". 
The language of Section II describes what baptism is meant to be and implies 
that it "effects", brings about what is described. In so many cases this does 
not appear to happen and so those questions regarding our practises, both 
sacramental and pastoral, referred to above are strongly reinforced. The final 
sentence in §8, "personal commitment is necessary for responsible member- 
ship in the body of Christ", is one that has to be taken very seriously. 

f I ( MARIS I 

Question 1 

This statement was found to be very acceptable — a full and rich 
of the subject. We particularly welcomed the way it linked the eucharist 
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I he Trinity in Section II, and the irenic way in which it dealt with the 
controversies of the past, dealing very well with the two traditional problems 
of the eucharistic sacrifice and real presence, elucidating the former i terms 
of anamnesis and the intercessory aspect of the eucharist, and with the latter 
indicating the different views that have been held not so much between the 
churches but within them. As Anglicans we have come to recognize and 
accept that there are a number of diverse interpretations of the eiicharistic 
presence. We welcome in BEM a similar recognition and also the readiness to 
relate the presence of Christ to the whole eucharistic action. 

Question 2 

In considering the document in relation to our dialogue with other 
churches we note five matters of varying significance: 

i) We would wish to know if the other churches accept the full teaching on 
the meaning of the eucharist given here and especially if they attach the same 
importance to the eucharist as is given in BEM. 

ii) Following from this, we would also ask if they accept the emphasis on 
the centrality of the eucharist in their worship, as is recommended in §§30 
and 31 concerning the frequency of celebrating the eucharist and its 
appropriateness as taking place at least every Sunday. 

iii) An important question is that relating to the celebrant of the eucharist 
This is discussed very briefly in §29 and it would have been helpful to have 
had a further treatment. It is good that the statement avoids the terminology 
of validity and efficacy. Yet the questions pinpointed by this language 
concern many of our clergy and laity in the Church in Wales. To many of 
them the validity of the celebration is closely linked to that of the celebrant 
(and this is linked to the question of orders), and they would find the very 
brief discussion in §29 inadequate. 

iv) The question of the right elements is important to us. The suggestion in 
Commentary 28 that the choice of bread and wine is culturally conditioned 
and is perhaps open to change in another culture would be unacceptable to 
the large majority in our church. Many are made very uneasy by the use of 
non-alcoholic substitutes for wine within the free churches. The traditional 
elements of bread (normally under the more convenient form of wafers) and 
alcoholic wine are invariably used in the Church in Wales, and in ou r relation 
with others who do not attach the same importance to the question it has 
been and could be a contentious and significant issue. 

v) A similar important and emotive issue is the disposal of the consecrated 
elements after the service. This question is again dealt with too briefly i n §32 
Some of the churches with which we are in dialogue have in the past attached 
no importance to the consecrated elements. They have seen no need to 
consume them reverently, but dispose of them quite haphazardly, thereby 
causing offence to Anglicans. Since the use of an eucharistic rite for joint 
celebrations between the covenanted churches, the Anglican position has 
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come to be better understood and the response is more sensitive and careful, 
but there still needs to be some further growth in understanding and 
sympathy on this issue. 



We see the text as particularly useful in the many-sided, positive teaching 
of the meaning of the eucharist, particularly in the helpful way in which it 
links the Trinity as thanksgiving to the Father, memorial of Christ and 
a of the Spirit. There is much useful teaching also in Section D on 
n of the faithful and in Section E as meal of the kingdom, stressing 
as they do the ways in which i In euchari I i il th < hi istian community 
and stimulates the ministry of reconciliation in the world. The way in which 
the eucharist focuses and leads to mission and witness in society is an 
important point and saves us from seeing it as a purely religious act, taking 
place within the four walls of the church building. 

The outline of the elements of an eucharistic liturgy is one that is fully 
acceptable to our church and lays down similar guidelines to those we have 
applied in our liturgical revision over the last twenty years, although perhaps 
we need to take more seriously the place of proclamation of the word in the 
eucharist. 

In our own province, it would be widely agreed that primary intention of 
reserving the elements is for distribution to the sick (§ 32) but we acknowledge 
that in some parishes it would not be seen purely in these terms. As already 
mentioned in the section on baptism, the point made regarding the admission 
of baptized children to communion (Commentary 19) is one that will receive 
careful consideration in our church. 



Question 1 

We recognize the following aspects of the text as expressing the faith of the 
church: 

i) We recognize that the text begins in the right place with the calling of the 
whole people of God and that the primary understanding of ministry is that 
of the ministry of the whole people. This has not always been clearly 
understood in the past, but is one of the basic truths grasped anew in our 

ii) The text rightly places the ordained ministry in the context of the whole 
people but also d tin ui h th rol ftheord ncd ministry and sees it as 
essential for the whole body. 

iii) While agreeing that there is no single clear pattern of ministry in the 
New Testament, we would see the emergence and development of the 
threefold ministry as more than just a historical accident but as necessary for 
the wellbeing of the church. At the same time, as a Reformation church, we 
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would agree that the threefold pattern stands in constant need of reform and 
that the three guiding principles referred to in §26 have to be recovered again 
and again and renewed in the life of the church. Because of its centrality, we 
agree with the view that "the threefold ministry of bishop, presbyter and 
deacon may serve today as an expression of the unity we seek and also as a 
means for achieving it". 

We would concur with the view in Commentary 31 that considerable 
thought has to be given to the question of the diaconate. The emergency of 
the role of women in the ordained ministry is something new in the twentieth 
century, and our own church, in common with most other churches, has still 
not fully responded to it. We continue to wrestle with the issues raised and the 
division of views described in commentary 1 8 is reflected in our church, 
although our "synod" has clearly expressed the view that there is no 
fundamental objection to the ordination of women. 

iv) We welcome the description of apostolic succession in the life of the 
church and agree that the episcopal succession is "one of the ways in which the 
apostolic tradition of the Church was expressed" (§36). 

v) The section on ordination is helpful in holding together the different 
aspects of ordination — the inner call, the outward sign, the invocation of the 
Spirit and the commitment of both ordinand and congregation. The section 
outlining the conditions for ordination has a balance and scope which we also 
welcome. 



In our relation with other churches the following points in the text on 
ministry seem to us the most important: 

i) We would hope that the argument which places the ordained ministry in 
the context of the church's general ministry would be acceptable to all 
churches. We stress that the ordained ministry must not be divided from the 
Christian community. It has its raison d'etre in and for the community (§12). 
We agree with the emphasis on the indispensability of the ordained ministry 
(§§8-11). 

ii) We would strongly support the argument in §22 that the threefold 
ministry "may serve today as an expression of the unity we seek and also as a 
means for achieving it", and sec this as the guiding principle by which the 
ministries of different churches can be reconciled, while at the same time 
accepting the argument in §26 that the threefold ministry should be exercised 
in a personal, collegial and communal way, and acknowledging the argument 
in §24 that reform is necessary. 

iii) In particular, we see the importance of giving more thought to "the 
need, the rationale, the status and functions of deacons" (Commentary 31). It 
is here perhaps that a constructive dialogue can be entered into with other 
churches who have a lay diaconate or eldership or permanent diaconate as an 
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integral part of their ministerial order. We feel that the brief reference in that 
paragraph needs much fuller study. 

iv) The same is true on the question of the ordination of women, briefly 
alluded to in §18 and Commentary 18. The latter recognizes that churches 
are divided on this issue and only briefly lists the main arguments for and 
against. As a church we have to face this issue and seek some resolution of it, 
particularly in the light of the fact that our partners in the Covenant in Wales 
all practise the ordination of women and would not be prepared to change 
their position. 

v) In the discussion on "Succession in the Apostolic Tradition" (Section 
IV), we shall have to give careful consideration to the argument in §37 "that a 
continuity in apostolic faith, worship and mission has been preserved in 
churches which have not retained the form of historic episcopate" and draw 
out the consequences for our relations with such churches, while at the same 
time urging them to "appreciate the episcopal succession as a sign, though 
not a guarantee, of the continuity and unity of the Church" (§38). 

vi) Regarding ordination, we welcome the fullness of the statement in §4 1 
and its explication in succeeding paragraphs. This encourages us to urge that 
this view of ordination be accepted by all churches, noting particularly the 
point in Commentary 39 that traditionally it is the bishop who ordains, with 
the participation of the community. 

vii) We recognize the importance of the last section. We shall have to give 
serious consideration to §53(a), asking us to "recognize both the apostolic 
content of the ordained ministry which exists in churches which have not 
maintained such succession and also the existence in thesei churches of a 
ministry of episkope in various forms". The steps by which the reconciliation 
of ministries is brought about and the service to mark the reconciliation will 
require much more extensive study; the brief consideration given here needs 
much fuller treatment. 



Question 3 
The following aspects of the text could usefully be incorporated into our 

thinking and our educational programme: i) the need to educate our laity 

to grasp that they share in the calling and 

ministry of the whole people of God and to help them to realize their 
vocation; ii) we shall continue to study the question of the ordination of 

seek a common mind on it; iii) the reference in the text to the need to 

exercise the ministry in a personal, 

collegial and communal way calls for further exploration and thought; 

iv) the reference to the need to clarify the role of the diaconate is one that is 
ill id; ii i 'tic oui attention and will continue to do so, since we now 
have permanent deacons (women deacons) as a feature of our ministry; in 
our dialogue with the churches of the Reformed tradition in Wales we 
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have begun to consider how the diaconate can be reconciled with the 
eldership found in those churches; 
v) the content of the section on ordination is on very similar lines to the 
teaching in our church on this subject and has been incorporated, for 
3 our modern revision of the ordinal. 



I he suggestions your church can make for the ongoing work of Faith 
and Order as it relates the material of this text on "Baptism, Eucharist and 
Ministry" to its long-range research project "Towards the Common 
Expression of the Apostolic Faith Today". 
We have already indicated in our response to the first three questions, the 
subjects which we think are dealt with too briefly in the text and need further 
study and discussion. They can be summarized thus: 

A. i) the relation between baptism and confirmation and the place of the latter 
in the process of initiation into membership; ii) a study of the different 

meanings attached to church membership within 

the churches; iii) a clearer analysis of the process of initiation, especially 

as contrasted in 

believers' and infant baptism; 



i) the role and status of the celebrant of the eucharist; 
ii) the choice of elements in the eucharist; 
iii) the use of the consecrated elements outside the immediate c 



C. 

i) the ordination of women; ii) the role 
and status of the diaconate; 
iii) steps to reconciliation of churches and 
achieving reconciliation. 



CHURCH OF MELANESIA 



Baptism 

Question: The extent to which your church can recognize in this text the 
faith of the church through the ages? 

Response: We believe that this comprehensive statement on baptism 
contains the substance of our faith and is consonant with the historical 
faith of the church throughout the ages. 

Question: The consequences year church can drew from this text for its 
relations and di with < i i icularly i 1 those churches 

which also recognize the text as an expression of the apostolic faith? 

Response: It can give us common ground to initiate dialogues and 
establish relationship with other churches that recognize the text on baptism 
as the expression of the apostolic faith. 

Question: The guidance your church can take from this text for its 
woi dm i ' it i rittt (I witness? 

Response: As a guide the text gives us enlightenment on our church 
worship, Christian living, teaching and witness. However we give room for 
contextual diversity of our culture (i.e. Melanesian). 

Question: The suggestions your church can make for the ongoing work of 
Faith and Order as it relates the material of this text on baptism, to its long- 
range research project "Towards the Common Expression of the Apostolic 
Faith Today"? 

Response: We suggest the following as an application of this text: a) 
that the Faith and Order Commission of the WCC draw up or cause to 

draw up a common "rite of baptism" based on the teaching of this text; 



140,000 members. : ; dioceses, :• bishops, 200 priests. 



Church of Melanesia 97 



b) that a common catechism based on this t 
among the churches who recognize the t 
apostolic faith. 



t be disseminated for use 
t as an expression of the 



Eucharist 

Question: The extent to which your church can recognize in this text the 
faith of the church through the ages? 

Response: We appreciate the balanced treatment of the different aspects of 
the eucharist in this text, but we cannot recognize in it the faith of the church 
throughout the ages as eucharist has been the centre of bitter controversy. 

Question: The consequence your church can draw from this text for its 
relations and dialogue- with other churches, particularly with those churches 
which also recognize the text as an expression of the apostolic faith? 

Response: This text can open up new avenues for dialogues with other 
churches which might lead to deeper and common understanding. 
However the dialogue may produce unexpected negative results which may 
frustrate the goals of Christian unity. 

Question: The guidance your church can take from this text for its worship, 
educational, ethical and spiritual life and witness? 

Response: This text can stimulate us to clarify our stand on the 
eucharist in relation to other churches with regard to our worship, 
teaching, Christian living and witness. 

Question: Tin \u tio < e ircl make fo tin ingoing work of 

Faith and Order as it relates the material of this text on eucharist to its long. 
range research project "Towards the Common Expression of the Apostolic 
Faith Today"'? 

Response: We appreciate the attempt of the Commission to bring about 
a common understanding of the apostolic faith in relation to the eucharist, 
but we suggest that the Commission will be more precise in its use of 
liturgical terms lacking in the text. 



Ministry 

Questio, 



o which your church can recognize in this h 



faith of the church through the ages? of the faith of the church in so far as ministry is concerned because: a) 

Response: We appreciate the work the Commission has done, but we there seems to be a complete silence on the sacramental aspects and 

regret to say that we cannot recognize in this text an adequate elucidation sacramental function of the ordained ministry, e.g. "ministry of forgive- 

ness" (reconciliation); 
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131. the text does not fully express the catholicity of the "three b 

ministry"; 
132. we would like to refer you to the final report of the AkCIC 

n ministry and ordination. 



tli v 



Question: The consequence your church can draw from 
relations and dialogues with other churches, particularly with 
which also recognize the text as the expression of the apostoli 

Response: As expressed in our answer to the preceding questi 
see from this text any help that may promote our rel 
other churches. 



tl ose ci 



for its 
churches 

lc\faith? 

fail to 
d alogues with 



Question: The guidance your church can take from this text fo 
educational, ethical and spiritual life and witness? 

Response: We cannot take any guidance from this text fo • 
Christian worship, teaching, and Christian living for we profe 
what this text 






Question: The suggestion your church can make far the ong ting work of 
Faith and Order as it relates tin- material of this text on m 
range research project "Towards the Common Expression of Ijte Apostolic 
I-'aith Today"? 

Response: We suggest that the Faith and Order Commissio: 
whole content of the text on ministry and in so doing referenc e should be 
made to the apostolic succession, authority, and the sacramenta aspects and 
functions of the ordained ministry. 



HOLY CATHOLIC CHURCH 
IN JAPAN (ANGLICAN) 



The significance of the Lima text for the divided churches striving for visible 
unity is considerable. 

133. We recognize in this text an appropriate expression of the faith of 

the 

church handed down through the ages from the apostles' time. 
134. The text shows an attitude of mutual respect for each church's tradition 

and a willingness to fill the deficit of each other if necessary. 
135. We can find in this text a pertinent guideline for a revitalization 

of 

worship, Christian education, moral and spiritual life in each church. 
136. The HCCJ will continue to study the text together with the forthcoming 

WCC document "Towards a Confession of the Apostolic Faith". 



1 bishops, 348 pastor 



CHURCH OF THE PROVINCE 
OF SOUTHERN AFRICA 



church through the ages. 
138. The consequences your church ci 



i draw from this text lor its relations 



dialogues with other churches, particularly with those churches which also 

recognize the text as an expression of the apostolic faith. 
139. The guidance your church can take from this text for its 

worship, 

educational, ethical, and spiritual life and witness. 
140. Suggestions your church can make for the ongoing work of Faith 

Order as it relates the material of this text on baptism, eucharist and 
ministry to its long-range research project "Towards the 



Expression of the Apostolic Faith Today". 
B. The Southern African Anglican Theological Commission has produced 
the following guide to assist the response of the Church of the Province 
of Southern Africa, which is to be made by the Provincial Standing 
Committee in November 1985. 

Introductory 

1. The first question is difficult to answer, since it depends on the 
interpretation given to the faith of the church through the ages. The texts deal 
with three of the most controversial issues facing the church and cannot 
hope to mention all the different views which have been held by the church 
through the ages. There are different views even within the Anglican Church 
since the Reformation, and not all would be represented in these texts. 

2. It is important to note the qualifications mentioned in the Preface. 

a) "Full consensus can only be proclaimed after the churches reach the 
point of living and acting together in unity" (p. ix). "The faith of the church 
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through the ages" is to be expressed not in doctrinal statements but in 
Christian living in the bond of the Spirit. The texts all show the remarkable 
overlap in theological understanding between the participating churches, 
and this is prima facie evidence of their being an expression of "the faith 
through the ages". 

b) The texts do not pretend to be "a complete theological treatment of 
baptism, eucharist and ministry", but are concerned only with "those aspects 
of the theme that have been directly or indirectly related to the problems of 
mutual recognition leading to unity" (p. ix). 



2,200,000 members, 731 parisl 



1,210 bishops and priests. 



Baptism 

1 . The CPSA recognizes in this text the faith of the church throughout the 
ages. It wishes particularly to emphasize the following points: 

141. Baptism is a gift of God (§§1,8). 

142. The meaning of baptism in pp. 2-7, and especially the understanding 
of 

baptism as the basic bond of unity. This means that our unity in Christ is 
itself a gift of God, so that baptism indeed is "a call to the churches to 
overcome their divisions and visibly manifest their fellowship" (§6). 

143. The relation between baptism and faith (§8). Further explanation of 
the 

relationship seems to be necessary. Baptism as God's gift is God's 
reaching out to man which needs to be accepted by man to effect the new 
relationship which baptism entails (grace and faith). 

144.The unrepeatability of baptism (§13). If baptism is seen as God's gift, 

reality may not be denied, and therefore any form of rebaptism is 
theologically impossible. 
145. Baptism as a corporate act (§§12,23). 
146. The relation between baptism and eucharist (§14, especially as 



described 

in commentary 14c). 
147. The unity that baptism gives a 



s all divisions of c 



The CPSA recognizes with the Lima statement the divergencies which 
exist in the understanding of the relationship between baptism and 
confirmation, which is intimately connected with the relation between 
baptism and faith. In line u ith the faith of the church and with the teaching 
of Vatican II, it is baptism in the name of the Trinity which incorporates a 
person into Christ and therefore makes him a member of the church. The 
personal expression of faith is necessary for the establishment of a full 
relationship between the believer and God. In the case of adults, baptism, 
personal profession of faith and confirmation occur together as different 
parts of a single rite. In the case of infants, the reality of God's gift may 
not be doubted, but the personal expression of faith, necessary for the 
completion of the relationship between the believer and God, is to be 
made later. This traditionally occurs at confirmation, when God can be 
trusted to strengthen the believer with his 
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grace for his life of discipleship. Admission to the eucharist may be granted to 
those baptized but not confirmed on the grounds that by God's gift they are 
members of the body of Christ, and such admission may be refused only on 
the grounds that the reality of baptism depends on the faith of the candidates. 



2. Consequences arising from the st 

the Lima report is accepted: 
148. Readiness to accept a 

other churches who have been baptized in the name of the Trinity. 
149. Readiness to accept the sacramental integrity of other churches and 

consequently to recognize their rites of admission of members to 



m baptism If 
nftheCPSA, 



Further discussion is needed on the relationship between baptism and 
confirmation, and the ministry of the bishop in this regard. 

3. Guidance of the church from the statement on baptism 

150. The need to ensure in those baptized a growth in personal commitment 
and holiness. If baptism is to be taken seriously, it is the beginning of a life 
of discipleship and of growth in the Lord. 

151. The need to avoid indiscriminate baptism. 

152. The need to ensure that no one is baptized without adequate preparation 
for Christian discipleship, and, in the case of infants, that parents or 
guardians are made aware of the meaning of baptism and the responsi 
bility which they incur. 

153. The need to help members of the church to understand that the eucharist 
is (inter alia) the occasion for their reaffirmation of their baptismal vows, 
and to ensure that this is not only taught, but also expressed in the liturgy. 

154. As incorporated into Christ by baptism and sharing in his life, the believer 
has the duty to display in his own life, the unity which the Lord 
him with all other baptized persons, of whatever sex, race or 
" '' ' ' style of living, modelled on the exampli 



1. The CPSA accepts as biblical and as representing the faith of the church 
throughout the ages, the following articles of the Lima si 
does not deny the truth and validity of other parts of the st 
attention to the special significance of the points mentioned: 
156. the eucharist as "the gift of salvation" (§2); 
157.the eucharist as the action of God himself (§2); 
158. the eucharist as "the proclamation and celebration of the work of God" 

(§4); 

159. the eucharist as the church's act of thanksgiving (§§3-4); 
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i-) the eucharist as anamnesis of Christ's unique sacrifice (§8); 

I) the eucharist as anticipation of the parousia (§6); 

f.) the eucharist as the occasion when the sacrifice and offering of Christians 

is associated with the once-for-all sacrifice of Christ (§10); li) 
"Christ's real, in, ing and active presence in the eucharist" (§13); 

the eucharist as the expression of the participation of the believer in the 
ongoing life and mission of Christ in the world, thereby involving him in 
the struggle against all forms of injustice and separation (§§20,25): 

|) the dependence of the whole eucharistic action on the Holy Spirit (§§14 — 
18); this item represents the recovery of an element in eucharistic theology 
often neglected in the West. 

2. A further comment: The importance of the person of the president at 

1 lie eucharist needs to be underlined. In view of the 
acceptance of the 

eucharist as having "to do with the whole church" (§19) and the stress (§29) 
on the fact that "the rite is not the assemblies' own creation or possession", 
the president of the eucharist needs to be seen as one who acts on behalf of the 
whole church. It is in this sense that ordination takes on a special importance. 

3. The consequences for ecumenic a! relations: 

160. Further discussion between the churches is needed on the nature of 

the 

presidency of the eucharist, and the theological significance of ordination 

in this regard. 
161. Further discussion is needed on the presence of Christ in the eucharist 

that churches may take seriously the reality of each other's eucharistic 
celebrations. 
162.Attention is drawn especially to the remarks in Commentary 28 (p. 17). To 
what extent are features in the eucharist immutable? 



Ministry 

1. The CPSA accepts the following articles as especially reflecting the faith 
of the church throughout the ages. 
163. The ministry of the church is derived from the ministry of Jesus 

Christ. 

The whole church is called to ministry "reflecting Christ's love for the 

world, and the power of the Spirit given to the church" (§§1-6). 
164. The ordained ministry derives from the ministry of Christ himself, in 

through his church (§§7c, 11). 
165. Ordained ministers point to the church's "fundamental dependence 



Jesus Christ, and thereby provide, within the multiplicity of gifts, a focus 
to its unity" (§8). 
166. Ordained ministers function as "representatives of Jesus Christ to 



community" as leaders and teachers and as pastors (§11). 
167. The main function of the ordained ministry is to "assemble and build up 
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the body of Christ by proclaiming and teaching the word of God", and by 
presiding ai iiic liturgical celebrations of the church (§13). 

168. The authority of the ordained minister is to be seen as a gift from God, for 
the building up of the church (§15). 

169. The representative nature and function of the ordained minister 



essential to the understanding of the ministry. Ordained n 
represent both Christ and his church. As representatives of the church 
they address the world. 

?. Some possible reservations: 
170. In affirming the need for episkope, the text is not dogmatic on the forms 

of 

the other orders of ministry or even of the nature of the episkopos. While 

this is a true reflection of the historical position, further elucidation of the 

nature of episkope is needed. 
171. While recognizing that it is not necessary to have precisely the same 

of ministry in order to recognize each other's ministries (§28), some 
definition is needed in order to present the visible reality of the church. 
Agreement on the content of the Lima statement would seem to be the 
n requirement. 



3. The conscquent-i for ei menietil eitirionslups 
172. The churches are called to re-examine the meaning of 

"apostolic 

ministry", and their understanding of episkope and episkopos. 
173. They need clarity about the nature of priesthood and diaconate, and their 

place in the ministry of the whole church. 
174. They need to re-examine the nature of authority and ways of exercising 



der the place of the "travelling ministry" within 
on to the authority of the local church (§21 and 
especially §28, the CPSA needs seriously 



175. They need to consi 
the 

church and its relati 
commentary 21). 

176. In view of the Lima 



consider ways in which it can recognize ministries of other churches 
without a ceremony which may seem to imply reordination. 
177. The CPSA needs to consider the possibility of recognizing the orders 
of 

the obstacles to union which they appear to 



xt for the worship, edui m onat ■ tint til and spiritual 



4. Guidance fror. 
life of the CPSA 
178. Expectations demanded of clergy in fulfilling all the vi 



the church seem to demand the gifts and 
denominational traditions. 
179. Consideration of ways to help the clergy ti 
trainers, leaders or servants of the laity. 



insights of the different 
take seriously their role as 
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c) The vocation of clergy, as representatives of Christ and his church, to 
holiness of living needs to be taken very seriously. 

; < >m mission in 

relating this text to its long-range project Nothing is suggested in this 
respect. 
July 1985 MVmCU 



EVANGELICAL-LUTHERAN 
CHURCH OF DENMARK 



1 



The following statement has been compiled by four university teachers of 
theology. They were given the task of drawing up a draft reply from the 
Church of Denmark to the Faith and Order Commission of the World 
Council of Churches. This draft was to be submitted to the bishops at 
their annual meeting in January 1985. The reply is thus an expression of 
well-founded opinion in the Church of Denmark as represented by the 
four cosignatories. An official reply to the questions posed (where 
problems of canon law are not entailed) can only be given by the bishops, 
possibly making references to the statement which follows here. 



The established Evangelical-Lutheran Church of Denmark understands 
itself to be part of the one Christian church reaching back to the apostles, 
from which we ourselves have received the gospel. 

We wish to express our gratitude to the Faith and Order Comrhission for 
the significant work which has gone into the convergence d iclarations 
concerning "Baptism, Eucharist and Ministry" now issued. Tht se declar- 
ations allow us to see the breadth of the Christian witness witt regard to 
baptism, eucharist and ministry in such a way as makes it f ossible to 
understand also those formulations, which are alien to us as expressions of 
the faith of the Christian church through the ages, without, as far as we can 
see, these expressions being in conflict at any decisive point with the 
confession of our own church. 

Nevertheless, we wish to make clear that we understand the expression 
"the faith of the Church through the ages" more as a description of a 



4,684,060 members, 2,101 parishes, 2,029 pastors. This response, which has been 
obtained from the two theological faculties at the Danish universities, has been 
submitted by the bishops of the Evangelical-Lutheran Church of Den nark. 
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historical context than as a credal norm, even though we also hear in that 
expression the questionings to us of other churches as to the sufficient biblical 
foundation for the confessional position of our church. The faith of the 
Christian church in the proper sense of the phrase is for us: to believe in the 
gospel of Jesus Christ as God's unconditional grace and to confess that 
the Triune God works upon us through creation and redemption, as is 
proclaimed in baptism. For us this confession of faith also involves 
confessing that it is the same God who works upon us in the proclamation of 
the gospel, in the baptism and the eucharist, and in the reality of the church. 
But we do not find ourselves able to see in the mutual recognition of one 
another's baptism, eucharist and ministry a presupposition for the reality of 
the baptism, the eucharist or the church among us, for it is our conviction 
that this reality is rooted solely in Jesus Christ's own institution and promise. 
On the other hand we gladly acknowledge the mutual recognition of baptism, 
eucharist and ministry as a visible sign of the unity of the church which is 
given solely in Christ. 

From this standpoint we are in a position to reply to the questions put by 

the WCC Commission on Faith and Order: 

180. That we find ourselves able to see in the published convergence 

concerning baptism, eucharist and ministry an expression of the faith of 
the church through the ages and that we can recognize the baptism, 
eucharist and ministry of those churches who understand these matters 
within the framework of declaration, always presupposing that no human 
doctrinal understanding or particular church order is understood as a 
requirement of salvation on a par with the gospel. 
1 8 1 .That we recognize with gratitude the enrichment of our own understand 
ing of baptism, eucharist and ministry when we see the reality of our own 
church in the light of faith of the Christian church through the ages, as 
formulated in this declaration. 
182. That we are willing to be inspired by the declaration in the teaching and 
theological training of our own church and in endeavours towards church 
and liturgical renewal, and to allow the declaration to correct our view of 
baptism, eucharist and ministry of the other churches. 
183. That we call upon the WCC Commission on Faith and Order to prepare 
and publish a detailed account of. the answers and critical reservations 
received, and we would urge the Commission to continue its study project 
"Towards a Common Expression of the Apostolic Faith Today". We also 
declare ourselves willing to participate in this study. 

Baptism 

1. With regard to the institution of baptism (section I) we find — despite a 
generally "pre-critical" use of the Bible — that the formulation of the 
sacraments as rooted in Jesus Christ's own ministry, death, and resurrection 
and his present working in the congregation corresponds happily both with 
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modern historical-exegetical insight and with the witness ojf the Ne\ 
Testament and the confession of our own church. 

184.The presentation of flic //leaning and content of baptism (11) :orrcsponds 
with our own teaching on baptism. We note particularly fhat 



clearly founded on God's saving 

placed 

on the Triune God as the real subject in bapt: 

the 

eschatologi 

traditional 

Lutheran teaching 

understanding 

n enrichment of our baptismal perspect 



Christ and that en phas 
The e nphas 
and the paranetic aspect, stronger than ii 
corresponds with our biblica 
5. The s 



e of 



the 

emphasis on the fellowship of the church as the context for b iptisi 

Baptism 

has a prominent place in the consciousness of the Danish crjurch: this 

inheritance from the Grundtvigian revival of the last century, which 

laid 

particular emphasis on baptism as entry into the congregation. 

185. 1'hc presentation of the relationship between baptism and faith (111) 

also a point with which we find ourscl ves by and huge in agreement, 

although 

this expression is foreign to our tradition. We understand the 

description of 

baptism as being "both God's gift and our human response to that 

gift", on 

the basis of the emphases in the iext on the inclusive character of baptism 

embraces the whole of human life, a viewpoint in harmony with the 
tradition 

of the Reformation. It is an indelible part of Lutheran baptismal 
understand 

ing that "faith in baptism" (i.e. in God's promise given in baptism) 
belongs to 

baptism itself: we understand faith both as the faith of the 
baptizing 

congregation and as the faith-life grounded in baptism of the one 
baptized. 

We, too, are able to speak of a growth in the life of faith of the Christian 
in the 

congregation, and we understand this faith to be the gift of God. 
186. We acknowledge that it is fruitful to approach the question of 



relationship between baptism of believers and intents from what has been 

above and to see these as two forms of one and the same baptism. We can 

by 

and large concur in the presentation given (section IVA). Nevertheless 

miss in §11 a clear reason for infant baptism, which for us rests on 

the 

constitutory significance of baptism for the life of the Christian. 

Asa 

Lutheran church we maintain the legitimacy of infant baptism based 

God's action towards us, and we understand it as a consequence of the 

sition from missionary baptism to congregational baptism, even though 

too — increasingly — have examples of the baptism of adults, 
particularly in 

n with confirmation, but also in cases of conversion from a 



■ are in agreement \\ ilh the emphasis on (a) 
the 

positive parental wish for baptism, (b) the faith and intercession of 
the 

congregation as a presupposition for infant baptism, and similarly 
the 

emphasis on (c) the significance of baptismal instruction as a task for 
both 

parents and congregation (§§11-12). On this basis we can embrace 
the 
solemn injunction to take seriously the responsibility for the growth 

Christian context of the baptized. e\en although the danger of 

criminate baptism" is in our view not only a problem for national 
churches 
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practising infant baptism but a problem for all churches (16 and 21 
;ntary). We have chosen the expression "growth in a Christian 
e wish to emphasize lhat no Christian upbringing can or should 
t a person comes to faith, just as little as we ourselves can 
we shall remain in the faith: both can only be object for prayer. 
On the other hand, we acknowledge that a positive attitude towards an 
"instruction in the Christian teaching for children" must as a matter of 
course be a prerequisite for infant baptism, and we admit that this is a 
pastoral problem for us. With regard to confirmation (see §12 commentary) 
many in our church today understand confirmation more as being a 
completion of the church's baptismal instruction and an introduction into 
the worship of the congregation — these things being seen as an affirmation 
of the faith of the congregation rather than as a personal confession of faith. 
Nor is there an insistence on confirmation as a pre-condition for receiving 
communion, if children participate in the eucharist with their parents or 
while they are receiving instruction. 

5. With regard to the positive direct ions (IVC, §§15-16 see opening to 
commentary 12), it goes without saying that we recognize the baptism of 
"believer baptists" to be Christian baptism, since we presuppose the 
confession that it is God who gives faith, and thai this will always be in need 
of growth, and since we also presuppose that they in their turn recognize the 
infant baptism of believing Christians as a complete Christian baptism and 
desist from what we would adjudge to be "rebaptism". For us it is crucial that 
no one who has been baptized as an infant and who later comes to a 
consciousness of faith or to doubt about his faith should ever be in any doubt 
about his baptism. This is why we emphasize thai baptism is valid by virtue of 
God's promise, while faith takes baptism to itself and lives life in the strength 
of baptism. 

In our own church, it is a matter of course that we regard adult baptism as 
having the same status as infant baptism, and there are many in our church 
who would say that the church should accept a postponement of baptism 
where the preconditions for infant baptism are wanting. On the other hand 
we are not able to view the introduction of a "service of blessing for a child" 
as a possible alternative to baptism in our church, since we take our specific 
stand on infant baptism as an expression of the child's membership of the 
congregation. This does not prevent us from recognizing a legitimate 
intention in those churches which find themselves unable to practise infant 

6. Concerning confirmation tlVBi we have already stated that it belongs to 
baptism just as instruction in Christian faith and in the personal confession of 
that faith, finding expression in participation in worship, belongs to 
Christian living. On the other hand we do not regard a special (sacramental) 
confirmation as a precondition for participating in the eucharist of the 
congregation, since baptism itself is in our view "to receive the Holy Spirit" 
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and to be incorporated into the congregation which is joined together in 
eucharist. We find the explicit reference to this (§14 and commentary) 
important, but on the contrary we do not find that the text offers any real help 
to a consideration of the place of confirmation in an "Evangelical Lutheran" 
context (see 4 above with reference to §12). 

7. With regard to the baptismal rite (V) we also baptize in the name of the 
Father, the Son and the Holy Spirit as a confession that the Triune God 
himself is the one who baptizes; and we confess that to be baptized is "to 
receive (i.e. to receive the promise of) the Holy Spirit together with the 
forgiveness of sins and eternal life" and "to be grafted into the congregation 
of believers (i.e. the congregation which confesses belief in the Triune God)". 
We do not therefore regard anointing with oil or sacramental confirmation 
respectively as a necessary dimension of Christian baptism (initiation), but 
we acknowledge it in other churches as part of the tradition of the ancient 
church. The same is true of references made in the text to other symbolic 
dimensions of the baptismal rite. In the Church of Denmark it is usual for 
baptism to take place in the context of the common worship of the 
congregation, and we — like the Lima text — place emphasis on this. 



Eucharist 

1. Concerning the institution of the eucharist (1), in our eyes the text 
combines in a sober manner historical and confessional statements without 
confusing the two. The tradition of 1 Cor. 11:23-24 plays a central role, and 
rightly so, in the cucharistic liturgy of the Lutheran church. Reference to 
Jesus' table fellowship with his disciples and with the multitude, to the 
experience of the presence of the Risen One in the meal after Easter, as well as 
reference to the Last Supper as the background to the eucharist, and finally 
emphasis on the cschatological perspective of the eucharist corresponds with 
our understanding of the New Testament and is a valuable and necessary 
enlargement ol p' i pecti b) • \m\ rison > ilh tin I i< i! rid o cr narro 
conception of the eucharist as a repetition of the Last Supper. The eucharist is 
also a paschal experience. We, too, regard the eucharist of other churches — 
despite critical reservations — as being in intention a celebration of the one 
"Lord's Supper", and for us, too, the eucharist — indissolubly linked with 
the verbal proclamation of the gospel — is the "central act of the church's 
worship" (§1 — see also §12). 

2. In the presentation ol t i iristwe take positive note 
of the clear emphasis on the eucharist as God's gift and Christ's action with 
his congregation (§2, see also §1 opening and §§4,6,7,9,13 and 29). 

The same is true of the reference to "the forgiveness of sins" (Matt. 26:28) 
and the promise of eternal life (§2) as a reminder that the eucharist is 
celebrated this side of the parousia, a reminder which in our view is important 
lo underline. The emphasis on the work of the Spirit and on the Trinitarian 
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tispect of the eucharist respectively and the relationship to creation (§§3 and 
/ \) are an enrichment of our understanding of the eucharist as is also the 
fschatological perspective (§§6-8 and section HE, §22). This is also true 
of I he emphasis on the relationship between the eucharist and the fellowship 
of I he congregation (including the paranctical dimension section IID, §19) 
which for us is a recovery of some aspects of our Reformation heritage. 

3. To have the content of the eucharist presented in terms of the liturgical 
concepts of the early church: "eucharist, anamnesis and epiclesis" (IIA,B»C) is 
alien to the tradition of our church especially to our Danish tradition — 
despite the fact that we are familiar by virtue of the worship and hymn 
tradition of our own church with all the themes mentioned as also with the 
fellowship motif (IID) and the eschatological vision of the "meal of the 
kingdom" (HE). Nevertheless we have the impression that this text — to a 
greater extent than the text on baptism — views the eucharist from the point 
of view of the congregation's response and action in worship. This is not 
necessarily incorrect, of course, as long as the eucharist also and primarily 
(§2) is viewed as God's gift; but we feel it important here to spell out the 
relationship between the liturgical action of the congregation and God's 
action. We note with approval that nowhere does the Lima text give 
expression to the thoughl that the congregation (not to mention the minister) 
by its thanksgiving, remembrancing of invocation of the Holy Spirit "effects" 
the presence of Christ, but confesses, as we do, that in this act of worship 
Christ himself is present, inviting us to his supper and giving us a share in his 
work (§§4,6,7,14,15,29). 

4. Concerning the present e I real presence) we understand the emphasis on 
Christ's personal presence as the subject who acts in the eucharist and on the 
presence of Christ's own saving action (as an anticipation of eschatological 
fulfilment), both indelibly linked to the physical meal, as a significant 
corrective to the often all too narrow, traditional Western understanding of 
the real presence. We mean in addition by this that such an understanding 
maintaining the intrinsic connection between the real presence and the 
material gifts of the eucharist as the "sacramental signs of the body and blood of 
Christ" (§15) — allows us to recognize certain intentions of our Refor- 
mation heritage which we can see more clearly today in the light both of the 
early church and of ecumenical perspectives. However we do not find the 
formulation in § 1 uffici illy t I. l o nizin is we do that it has not here 
been possible to arrive at a clear consensus (commentary on§§13,14andl5). 
For us it is essential to emphasize the constitutive dimension of "Christ's 
promise" in the words of institution, which we understand as gospel, as the 
present declaration of fellowship with him (cp "the living word of Christ", 
§§15 and 14). We find this covered to some extent by the emphasis given to 
the invocation of the Holy Spirit taken to mean prayer for the fulfilment of 
Christ's promise (§14), and we should wish to emphasize this aspect. We find it 
makes a valuable link between the eucharistic prayer of the early church, 
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addressed to the Father and including a prayer for the descent of the Spirit, 
and the intention underlying the eucharistic conception of the Lutheran 
Reformation: the possibility by faith in Christ's own promise and undertaking 
of receiving the gift of communion in this physical meal. We recognize that an 
understanding of the eucharistic consecration as prayer can offer a valuable 
corrective to a too narrow understanding of (the moment of) "consecration" 
(commentary 14). Moreover this prayer should also be a prayer for the 
receiving of communion in faith. 

1 V nil regard to :> remem < (tin an csisj wc, too in m a 

Lutheran standpoint are in principle able to speak of "the presence of 

the 

sacrifice of Christ" (§§6-8), of the thanksgiving of the congregation 

"sacrifice of praise" ( §4) and of a "sacrifice of ourselves" in daily service 

for 

which wc arc strengthened in the eucharist (§10). even though we in 

church seldom speak in this way directly in connection with the 

eucharist. 

and although it must of course be a presupposition that the unique 

character 

of Christ's saving work is clearly maintained, (cp. §8). The Reformers, 



able to emphasize that Christ "makes intercession for us", just as all 
prayer is 

prayer in the name of Jesus. Moreover we note with satisfaction that 
the 

Lima text nowhere speaks of the eucharist as a "sacrifice", a 
form of 

language which would at best be open to misunderstanding. 
88. Thus, although the Lima text on the eucharist uses a language with 
which very few in our church are familiar, we are able to read the text 



call i 



s to "the faith of the church through the ages" and to hear it as 
iur own church's tradition in the light of the greater, common 
)t least the liturgical tradition of the early 



tradition 

of the whole church - 
church — 

in which our Lutheran Church of Denmark also stands. Perhaps this 
may be 

an inspiration to us for a liturgical renewal which in addition to 
respecting 

our own Danish church tradition would maintain the connection betwee 
the 

eucharist and the proclamation of the word as a governing idea, 
is on this basis that wc judge the text's liturgical directions (§27). These ii 



our view suffer to some extent by having such an abundance of motifs that 
there is a threat of obscuring the clear structure of the eucharistic liturgy and 
the central location of its content in Christ's own word and institution as the 
only absolutely necessary element. We are in agreement with the text in 
emphasizing the eucharist as a necessary part of the worship of the 
congregation (the Danish 'high mass"). In many of our churches, and in an 
increasing number, it is usual to celebrate the eucharist every Sunday. It is, 
however, an absolute rule thai the eucharist cannot be celebrated without 
communion. For us, too, it goes without saying that the eucharist is presided 
over by an ordained minister. 

7. Concerning intercommunion the Church of Denmark takes the same 
position as the other Lutheran churches in Scandinavia: we regard all 
Christians who are able to participate in the eucharist in their own church and 
who wish to receive communion in our Lutheran church, trusting in that 
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which Christ has instituted, as being welcome at the Lord's table. Mutual 
access to each other's communion table is in our opinion a consequence of 
mutual recognition of each other's eucharist. 



Ministry 

189.For us the text on ministry is set apart from the others, in that we do not 
see a particular ministerial function or a particular structure of ministry 



being constitutive for the church in the same way as baptism and 

eucharist 

are. Nevertheless we also take the view that, together with the 

of the gospel, baptism and the eucharist, there has been "given a 

ministry" 

(C.A. V). In this sense we, too, can acknowledge the ordained 

ministry as 

"constitutive for the church" (§8). Moreover we find it proper and 

valuable 

that the text has "the vocation of the whole people of God" as its 

departure, since all are called to witness to the gospel and to serve 

their 

neighbour (including the service of intercession). We see this 

"universal 

priesthood" of the individual and of the congregation as being grounded 



baptism. Wc would underline those sections in the text which emphasize 
the 

mutual dependence on each other of minister (bishop) and 
congregation 
§ 1 2,26,32-33 ). and we regard it as helpful for our understanding that 



l "office of service" in the congregation 



also 

the ordained ministry 

(§7). 

On the other hand we are in agreement with the text that there is to be 

in die church "a special ministry" with the fixed task of attending to the 

proclamation of the gospel, to the administration of the sacraments and 

to 

pastoral care in the congregation, and which in this way has a care for 

represents "the unity of the church", both in the local congregation and — 

the person of the bishop — at a regional level (§8). But we are not of 
the 



opinion that the leadership of the congregation rests exclusively wit] 
the 

ordained ministry. 
190. With regard to the question of the "authority" of ministry and ii 
character as a "priestly ministry" (sections IIB and C), we think it is 
right 
that the minister in his/her preaching and administering the 



the gospel which is proclaimed) speaks and acts with 
/ant for the 



authority of Christ and as a mediator of o 

"priesthood" of 

Christ vis-a-vis the congregation, whereas he or she as leader of the 

worship 

of the congregation, and especially of their intercession, together 

with the 

congregation and on their behalf is charged with the "(universal) 

priesthood" 

i / I , I I i llltll lll\ Ol II Ml Hi i 1 1 lid till Lllll 11 H 

ofthe 

gospel alone. Only as mediator of and servant to the priesthood of Christ 

ofthe congregation is he or she a "priest". We find this 

understanding is 

expressed in the text (§§15-17). 
3. In the Church of Denmark the equal access of men and women to the 
ordained ministry is recognized (section 11D). Wc acknowledge no divisive- 
ness in this matter for the church (§54) since we presuppose that mutual 
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recognition of one another's ministry also includes women ministers in those 

churches which ordain women. 

4. Concerning the structure of ministry (section III) we are agreed in 
emphasizing that the New Testament does not recognize only one structure 
of ministry, but speaks of a range of different "ministries" (§ 19) and also that 
the differing functions winch find expression in "the threefold ministry" de 
facto are taken care of in those patterns of ministry, which have not adopted 
the episcopal system (§24). From the standpoint of our own church's 
tradition we would therefore be in a position to recognize "the threefold 
ministry", all the more so as we have preserved the office of bishop; but we are 
>t able to rccogni il as nei n divino) for th unit < i ih inn h 

(cf the three reservations in the opening to §22). We find the considerations in 
the text on the content of "the threefold ministry" instructive (§§25-26 and 
section IIIC), but (going along with the commentary to §32) we do not find it 
obvious that every ministry in the congregation can be incorporated into this 
pattern, nor is it obvious what in this case separates the ministries requiring 
ordination (the deacon's office) from other ministries in the congregation 
(cf. §32). On the other hand, we find the references made by the text to the 
differing ministries and to a differentiation of the tasks of ministry highly 
relevant as questions to our own tradition and practice. 
191. In the question of the succession (section IV) we find it right that 
continuity in the apostles' iradition. which \vc understand as agreement 

the apostolic gospel, should receive precedence over continuity of 

ministry, 

especially given a functional understanding of ministry. We, too, 

place 

weight on this latter continuity, but we cannot see an unbroken 



for 



of the ministry either as a guarantee for the agreement 
.fa 
:hurch's preaching with the apostolic gospel or as a prerequisite 

exercising the church's ministry. On the other hand we could perfectly 

well 

assume it as a visible sign of the mutual recognition of one another's 

principal 

offices of ministry, even if it is not on our side a presupposition for 

recognition (cf §38). 
192. We find the emphasis on ordination as an action of the whole 
congregation and not just of the ordaining person extremely valuable 
(§41). 

We too ordain ministers to their particular office "in the manner of 
the 

apostles" with prayer and the laying on of hands by an already 
ordained 



person given authority for this task (the bishop or the bishop's 

representa 

tive). For us, too, ordination means (a) a recognition on the part of 



congregation of the minister's vocation and a handing over of the 

ordinand 

to God for a particular ministry: namely on behalf of Christ to proclaim 

the 

gospel and administer the sacraments, (b) a prayer for the help and 

guidance 

of the Holy Spirit, and (c I an undertaking on God's part to fulfil this 

e emphasize the proclamatory character of this undertaking (cf. 



42 

"the freedom of the Spirit"). Ordination n 

the 

taking up of someone into a higher spir 



s therefore for u 
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congregation but the placing of that person into the particular mutual 
relationship which exists between God, congregation and minister (cf point 
2). For us, too, ordination is in principle ordination for the whole of life 
and to the whole church. We do not therefore repeat ordination at a transfer 
to a new ministerial post or when a person takes up his or her ministry again 
after other work. Nor do we today as a general rule reordain persons 
ordained in another church, if, after taking the priestly vow to maintain the 
church's confession, they become ministers in the Church of Denmark. 

7. Concerning a mutual recognition of one another's ministries enough 
has been said above (points 1 and 5). We can acknowledge the significance 
such a step would have, together with a recognition of one another's baptism 
and eucharist, as a visible sign of the unity of the chinch, w hich the churches 
would thereby confess. 

LeifGrane* Mogens Miiller 

Copenhagen/Aarhus Lars Thunberg Erik Kyndal 

December 1984 



* For my part the positive statements which appear (er 
tent possible. 



EVANGELICAL LUTHERAN 
CHURCH OF FINLAND 



Introduction 

The Evangelical Lutheran Church of Finland has carefully familiarized itself 
with the paper "Baptism, Eucharist and Ministry", prepared by the Faith 
and Order Commission of the World Council of Churches, and issues the 
following reply. 

"Baptism, Eucharist and Ministry" is a noteworthy ecumenical document, 
which should continue to be studied in the churches even after the official 
replies have been given (31 December 1985). Our church views with pleasure 
the ecumenical convergence demonstrated by the document and regards 
the BEM paper as offering a useful starting point for theological discussion 
between the churches on the subjects of baptism, eucharist and ministry. 

Evaluation of the document is difficult because it can be interpreted in 
many different ways. Many points in the text can be understood and 
interpreted in such a way that they are in harmony with Lutheran tradition, 
but the same points can also be interpreted differently. Our answers to the 
questions formulated in the preface of BEM will become apparent in the 



Our church's statement is divided into three main parts. The structure of 
the statement in each of these main parts is the same: Firstly (A) we shall state 
those points where in our opinion our church can recognize the faith of the 
church through the ages. Secondly (B) we shall state those challenges and 
questions which the document presents to our church and also to its relations 
and discussions with other churches. Thirdly (C) we shall state certain 
reservations and critical questions, which in the opinion of our church 
demand further explanation or are contrary to the teaching of our church. 
This statement contains replies to the first three questions posed by the Faith 
and Order Commission. The Church Council for Foreign Affairs will reply to 
the fourth question. 



4,642,500 members, 8 dio 



s, 598 parishes, 8 bishops, 1,300 pastors. 
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IliipliMii 

,1. Total agreement 

In the section of the BEM document concerning baptism the Evangelical 
Lutheran Church of Finland recognizes the basic factors of the "faith of the 
Church through the ages": 

193. Baptism is administered because our Lord Jesus Christ has so 
commanded (§1). 

194.Baptism mediates salvation, eternal life and blessedness (§§2, 3,4). 

195. Baptism is a gift of God which can be truly received only by faith 

(§«)• 

196. Baptism is a means of grace. It unites man with Christ and with the 

salvation given to the world in him (§§3 and 4). 
197. God bestows the Holy Spirit in baptism ( §5). 
198. Baptism is the basis and starting point of the life in faith. It means at the 

same time a lifelong process of growth into Christ and in Christ (§7). 
199. Baptism also has important ethical dimensions, and there are ethical 

consequences connected with it (§§4, 1 0). 
200. Baptism is an act which cannot be repeated. There is only one Christian 

baptism (§13). 
201. Christian baptism is baptism in water and the Holy Spirit (§14). 
202. In baptism the decisive factor is not the age of the baptized person. Our 
church can also accept and recognize as true baptism the baptism 



ministered in such communities as reject the baptism of infants, provided 
that 

it is a question of a previously unbaptized person, and baptism takes 
place 

using water and in the name of the Triune God, Father, Son and 
Holy 

Spirit (§12, with its related commentary, and §15). 
203. The administration of baptism is the task of an ordained minister 
although baptism performed by a layman in case of emergency is valid 
(§22). 



B. ( i is for our i i 

The section of the document concerning baptism gives the Evangelical 
Lutheran Church of Finland ample grounds for self-examination and 
rethinking. The text presents to our church and present practice, among 
other things, the follow ing challenges and questions: 

1 . The statement of the document that "baptism is . . . connected with the 
corporate life and worship of the Church" and the recommendation based on 
it that "it should normally be administered during public worship" (§23), 
together with its explanation, gives our church grounds for complex 
consideration of this question. The administration of baptism in premises 
consecrated for divine service has clearly increased in our church in the last 
few years. The present service book of our church contains the form for a 



baptismal service, and baptisms are also performed in main services, but this 
is not usual, however. According to the teaching of our church both types of 
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n church and in homes — are equally acceptable. In both cases it 
t of the church and a service of worship by the assembled 
congregation. 

2.The statement that the administration of baptism is also appropriate to 
the great festivals of the church year (§23) is correct. Baptismal practice, as 
far as possible, can be guided in this direction. 
204. The remembering of the symbolic meaning of the baptismal water and 
the related statement that baptism by immersion symbolizes the 
Christian's 
participation in the death, burial and resurrection of Christ (§18) 

agreement with the teaching of the confessions of our church. 
Practical 

s have led to the establishing of baptism by pouring as almost the 



practice in our church. In that 

baptismal teaching and preaching, in thi 

Shorter 

Catechism, that baptism is the immersi 

the 



possible and advisable to 
Luther 



le immersion of o 

nofthenewman. 
205. It is important to emphasize the close connection between 

confirmation (§14). The document here gives support to 

explanation of 

our own confirmation practice and of its theological bas< 
206. The emphasis on baptism being a lifelong process of 

Christ ( §9) reminds us of the teaching of our confessions 

baptism, as an act of God, endures and takes continual effec 

thus 

not only a momentary experience, but a lasting gift, to w 

believer 

returns every day. It is the foundation of our faith and of 

life 

and endeavour. By preaching and Christian education the 

church should continually be reminded that the precious tre; 



ording to 
Baptism is 
ch the 



•e of 



is given to us as a source of daily joy and power. 
207. The emphasis on the communal nature of baptism is correct. Those 
things bestowed in baptism — union with Christ, mutual fellowship 
between 
Christians and membership in the church of Christ — are central to 

faith (§6). The communal and congregational dimensions of baptism 



not received sufficient mention in practical teaching about baptism 

its administration. The document thus gives us a healthy reminder of 
the 

fundamentals of our own confession. 
208. The work and the educational programmes of the Evangelical Lutheran 
Church of Finland are based on baptism. Such anchoring of 
Christian 

education to baptism is part of the Lutheran tradition. In practice, 
however, 
the task and duty of nurture connected with baptism has not always 

sufficiently emphasized (§12). 
209. The emphasis on baptismal practice which is conscious of the content of 
baptism and on the responsibility for nurture connected with baptism (§ 16) 



is 



legitimate ii 



Forms of activity have been developed ii 



church in which baptism and its related teaching are carried out 

together. 

Baptismal visiting — the discussion before baptism — has increased ii 

congregations. Experiences have been encouraging. 
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9. The document offers excellent material for discussion with some 
churches and Christian communities. For example, the emphasis on baptism 
being baptism "in water and the Holy Spirit" (§14) offers a natural basis for 
meeting with other Christia 



(.". Reservations I critical questions 

Our church has reservations with regard to certain expressions concerning 
baptism used in the document. The following points require further 
clarification: 

210. The necessity of baptism for salvation is not given sufficiently clear 
expression in the document. 

2 11. The necessity of baptism for salvation and its nature as an 

conditional gift are partly explained by the fact of original sin, which 

doctrine 

the document does not sufficiently bring out. 
2 12. The position of baptism as a means of grace alongside the word of God 

is not made clear in the document. 
2 13. The following statement of the document deviates from the teaching of 

our church: "Baptism is both God's gift and our human response to 

that 

gift" (§8). Baptism as such is God's gift, to be received by faith. 
214. The treatment of the relation between baptism and faith lacks any 
n of the fact that faith also is in reality a gift and act of God. 



a means of grace, whereby the Holy Spirit produces faith. 
215. The statement that "baptism needs to be constantly 
reaffirmed" 



(Commentary 14c) may obscure the uniqueness and 

unrepeatability of 

baptism. Baptism is given to strengthen our faith. 
216. While the document rightly stresses the continuing meaning of baptism 

for the Christian's whole life, attention should also be paid to the fact 

that 

this does not only mean growing in Christ (§9), but also 

returning in 

repentance to Christ and to his perfect gift in baptism. The enduring 

meaning 

of baptism is living by this gift. 
217. The nature of baptism as a washing of regeneration and as reception of 

the Holy Spirit is not brought out sufficiently in the document. 
218. The work of the Holy Spirit in man begins u 1 1 rdin to the teaching of 

our church, at baptism and in baptism. 
219. The decisive meaning of the act and initiative of God in baptism — 
irrespective of the age of the baptized person — should be emphasized 



strongly than is done in the document. 
220. The theological basis of infant baptism is inadequately presented in 

the document. 
221. One easily gains the impression from the document that infant 

baptism and adult baptism are placed on an equal footing, so that there 

difference as to which is used. This does not correspond to the 

understanding 

of our church. In addition infant baptism is, according to the teaching 

of our 

church, also believer's baptism. It must be stated that in this 

respect the 
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s that only very limited convergence has been 
achieved and not consensus. 

13. From the point of view of interchurch fellowship baptism is an 
unsolved problem, for the reason that mosl churches which reject infant 
baptism do not regard the baptism of adults who have been baptized as 
infants as re-baptism. Therefore the wish expressed in the document (§13 and 
commentary 13) is in this respect for the time being an objective for the 



Eucharist 

A. Total agreement 

The Evangelical Lutheran Church of Finland is in agreement with 
the section of BEM dealing with the eucharist on the following points: 
224. The eucharist is a sacrament instituted by the Lord Jesus Christ. It is 

sacramental meal which mediates to us God's love in Jesus 

Christ 

(§§land2). 
225. Jesus Christ is himself truly present in the eucharist (§§13 and 15). 
226. The bread and wine blessed during the celebration of the eucharist 

the body and blood of Christ (§§13 and 15). 
227. "The eucharist is the sacrament of the unique sacrifice of 



The celebration of the eucharist includes the memorial of Christ and 

God's 

great acts of salvation in him. The incarnation, life, death, 



n of Christ are "events" which "are unique and can 
neither be 

repeated nor prolonged" (§8). 
228. The presence and influence in the eucharist of the sacrifice of 
Christ, 
who died once-for-all upon the cross, is an essential part of the 

worship (§§5-7). 
229. The emphasis on communion in the eucharist is important: 
"The 

sharing in one bread and the common cup in a given place 
demonstrates and 
effects the oneness of the sharers with Christ and with their fellow 
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word of God In mi togcth In i 11, tionofth ucharist properly 

includes the proclamation of the Word" (§12). 

222. The document with reason emphasizes the work of the Holy Spirit. 
The emphasis on the "epikletic" interpretation of the eucharistic act 
reminds 

us of the fact that the Holy Spirit is present in the whole of salvation 
history 

d makes Christ and his work of redemption present in us through 



the 



The 



of the presence of the Holy 



word and s 
Spirit 

belongs to the eucharistic celebrations (§§14,16,17 and 18). 
223. The eucharist is a foretaste of the kingdom of God and in it the Lord's 
second coming is anticipated (§§6,18 and 22). 



sharers it 



d places" (§19). Communion is not, however, considered a; 



lessened by the fact that the eucharistic bread is separate nor by the fact 

that 

the wine in the common cup is distributed to each c 

different 



230. The eucharist emphasizes the universality of the church. "Eucharistic 

celebrations always have to do with the whole Church, and the whole 

Church 

is involved in each local eucharistic celebration" (§19). 
231. The eucharist is a means of salvation on the basis of the unique 

sacrifice 

of Christ (§2). 
232. Christ, who is truly present in the eucharist, is also present in 



the 



e both 



preaching of the word of God. Word and s; 

instruments of 

God's grace and salvation. The eucharist, as a visible word, and the 

pre.k bed 



B. Challenges I questions for our church 

The section of the document on. the eucharist furnishes many impulses for 
Dur church and raises important questions: 
233. The content and meaning of the epiklesis in the eucharistic 

liturgy 

should be explained in our church. The epikletic prayer in our 

present 

eucharistic liturgy contains the petition thai Almighty God should 

send the 

Holy Spirit to the recipients of the eucharist, so that they should in 

faith 

receive Christ's body and blood for their salvation (§§14 and 27). 
234. The exhortation to treat the eucharistic elements in a worthy 

after the eucharistic celebration ( §32 i is justified. The real presence of 
Christ 

in the consecrated elements during the eucharist calls for a respectful 
attitude 

towards this sacrament after the celebration of the eucharist too. The 
solution 

proposed in the document is not, however, in accord with the present 
practice 
of our church. 
235. The emphasis on the cosmic significance of the eucharist— touching 
the 
whole of creation (§22) — gives our church cause for remembering a 

sion which belongs to our eucharistic theology, but which is 



often 

forgotten. 
236. The conciliator) significance of the eucharist and the eucharist as a 

of forgiveness (§2) is an essential part of the Lutheran faith. In 

emphasizing 

these points the document calls our church to live fully within our 

spiritual heritage. 
237. The idea that the celebration of the Lord's Supper deepens 
Christian 

faith, and the recommendation that the eucharist should be 
celebrated 

frequently (§30) are correct. The number of communicants in our 
church has 
continually increased. Celebration of the eucharist every Sunday (§3 1 i 

not take place in all our congregations, but development is clearly 

moving in 

this direction. We agree that every Christian should be encouraged to 



n frequently (§31). 
6. The emphasis on the character of the eucharist as a thanksgiving 
(§§3 and 4) has often remained in the background in Lutheran 
eucharistic 

theology. By reminding us that the eucharist is a great sacrifice of praise, 
"by 
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which the Church speaks on behalf of the whole creation", the document 
draws attention to an important dimension of the eucharist. 
238. The eucharist has an organic connection with the need of the 
world 

(§20). This emphasis calls our church to check its own eucharistic 
teaching 

and attitude towards international diakonia 
239. The social dimensions of the eucharist and il 



of 

individuals (§§22 and 24) have n 






renewal of the 
l sufficient 



the eucharistic teaching of our church. In this respect the challenge 
posed by 

the document is timely and justified 
240. The reference in the doc nt t0 the diaconal dimension of the 
eucharist (§24) is a challen" io'r' ( Imich and gives it cause for 
theological 
deliberation. 



precisely. W hurch speaks of the eucharist as a 

nature of th eucharist as a means of grace. 
e of Chrj st ;[ the eucharistic bread and wine is 
er which our church can accept and interpret 

)t however, unambiguous, but it can also 



C. Reservations 'critical questions 

Our church has reservations wj h regard to certain expressions used in the 
section of the document dealing ;th the eucharist: 
241. The term "sign", which ap frequently in the document, acquires 
many different meanings. The exact content of this term is often unclear 

needs denning 

"sign", it mear 
242. The real pre 

expressed in a 

according 

to its own doctrine. The text 

be 

interpreted in a manner which j j conflict with Lutheran 

eucharistic 

doctrine (§§14 and 15). 
243. The doctrines of justification and sanctification, which are integrally 

connected with the eucharist, are explained sufficiently in the 

document. 

Nor is it evident that the eucharistic gift can be summed up as the 

forgiveness 

of sins. Thus the forgiveness of j^ ijf ^ ) blessedness, that is. ihe real 

presence of Christ now and in th fulfilment form a whole. 
244. The task of the Holy Spirit i the eucharist is described in the document 

in such a manner that differing interpretations are possible. Our church 



reservations with regard t 

the certainty of the divin 
Our 






interpretation and form ofepiklesis 
and promise would be obscured. 



church emphasizes that the cpikl msi obscure the character of the 
eucharist as a gift of God nor ei he impression thai the subject of 
the 

eucharist is man. 
245. Our church understands the eucharist in such a manner that the words 
of institution are the active and creative word of God. From this basic 

of departure the celebration of the eucharist as a whole derives 

meaning. 
246.The 



that the bread and wi 
(commentary 1 3 ) j s 



; become the body and blood of 
restricted. According to our 



spiritual herii 
body of the c 



ige the eucr 
ucified and 
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fh the sacrificial 



t is precisely 
n Christ. 



Ministry 

A. Total agreement 

The Evangelical Lutheran Church of Finland is in agreement with the 
following points in the section of the document concerning ministry: 

247. The calling of the whole people of God is a decisive factor for the 

understanding of the church and its ministry (§6). 
248. The church, as the body of Christ, is called to proclaim and anticipate 
the kingdom of God. All the members of the church are called to carry 

this task (§4). 
249. All Christians are participants in the common priesthood. The different 

gifts gi\ en to Christians by the Holy Spirit are intended for the building 

up of 

the church and for the service of the world to which the church is sent 

(§5). 
250. The ministry of the church belongs to ils permanent basic structure (§8). 
251. The person called to the ordained ministry of the church 

(§§11,15,16 and 45) receives his ministry in ordination through the 



cation of the Holy Spirit and the laying on of hands ( §7). 
252. The ministry of the church is by its nature apostolic. It differs from the 
unique ministry of the apostles, but is based on it and continues the 
apostolic 

task of assembling, building up and guiding the church (§§10 and 1 1). 
253. The continuity throughout history of both true faith (doctrine) and the 
church's ministry belongs to the apostolic tradition of the church ( §§34- 
38). 

Our church holds to the apostolic tradition in both of the 
aforementioned 

forms. Without the continuity of true faith and doctrine the church's 
ministry 

cannot be authentic. 
254. The apostolicity of the church means, in the opinion of our 

church, 

faithfulness to the task, message and service inherited from the apostles 

(§34). 
255. There is mutual dependence between ministers of the church and 

other 

members of the congregation (§12). The ministry and congregation 

belong 

together in such a way that the ministry exists in the congregation 



precisely for the congregation. There is no ministry without the 



congregation 

nor congregation without the ministry. 

I Challenges I questions for our church 

The section of the document on ministry gives our church food for thought 
m, for instance, the following points: 

256. The threefold pattern of the church's ministry should be studied 

in our church (§25). According to our confessions the ministry is 

one, but 

they know and can accept the threefold pattern of the ministry as a 

human 



e and practical applicat 



of ministry demand 
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continual study. Discussion of ministry in our church can gain impulses from 

the document and especially from those paragraphs explaining the guiding 

principles for the exercise of ministry in the church (§§26 and 27). 

258. The questions raised in the document ( §25 S and the description of the 

diaconate (§31) issue a challenge to our church to give a thorough 

expla 

ure and tasks of the diaconate as well as the 



oftheser 
church's 
ministry. 
259. Ecumenical discussion a 
ministry is useful from our 
constantly 
followed. 



to the admission of w 
;hurch's point of view 



C. Reservations jcritical questions 

Our church has reservations with regard t 
document: 



the following ideas in the 



1. The structure of the document gives cause for asking to what extent the 
document places baptism, the eucharisl and ministry side by side. It is more in 
accord with the teaching and confession of our church to speak of the word, 
baptism and eucharist as means and gifts of grace, in which Christ himself is 
truly present. God has instituted the church's ministry to administer these 
things. Thus the character of a means of grace applies only to the word 
:. Whereas the church's ministry is a good gift of God and 



an ordinance for the gs 
grace. 
260. The church calls its ordained 
an example t< 



of saving faith through the r 



s of 



the 

document thi 
holiness 
and loving 



ordained 



the congregation 
regarded a 



ministry represents it 



(§12) c 
t in the celebra 
sible mam 



on of the euchari 
:rthe 



- tradition. 
: th|e church's 
i Christ 



sign of the 
guarantee 



the members of his body (§14) may move the focus of; 

the objective means of salvation, the word and ; 
262. Although our church respects the episcopal succession as on 
church's continuity and unity, it does not, however, consider i 
of 

the unity, apostolicity and continuity of the church (§38). A ;cording tc 
the 
teaching of our church the Holy Spirit us< 

means of creating faith in those who hear the gospel (Augsburg! Confession 
V). 
263. The deacon's ministry described in the document (§31) does n 
correspond to the present diaconate of our church. 



264. The threefold pattern of the ministry in the manner described in 

the 

document (§§29-31) does not fully correspond to the understanding of 

the 

church's ministry to be found in the Lutheran confession. 
265. In the commentary on the admission of women to the ordained ministry 

(§18) the opinions of both defenders and opponents of the 

ordination of 

women are explained briefly and at the same time deficiently. 
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8. The relation of ministry and authority (§§ 15-1 6,26 and 27) remains an 
open question in the document. 

4 November Archbishop: John Vikstrom 

Secretary of the Synod: Sinikka Pylkkanen 

Church Council for Foreign Affairs 

To the Faith and Order Commission of the World Council of Churches 

At the suggestion of the Bishops' Conference of the Evangelical Lutheran 
Church of Finland our church's reply to the BEM document has been 
prepared by the Synod. In addition, the Bishops' Conference has asked the 
Church Council for Foreign Affairs to prepare a reply to those questions in 
the preface to the BEM document where enquiry is made into the relation of 
the document to the apostolic faith and the ecumenical implications of the 
document and also the church's attitude to the forthcoming work of the Faith 
and Order Commission, in particular to the Commission's apostolic faith 
project. In answering these questions special attention has been paid to the 
methodology of both the document and the forthcoming work of the 
Commission. 
The document and the apostolic faith 

The questions put to the churches in the preface of the document, in so far as 
it is a question of the content of the document, have been answered in the 
statement of the Synod. This naturally also applies to the relation of the 
document to the apostolic faith. Our church has found ample material in the 
sections on baptism, the eucharist and ministry which from the point of view 
of its own spiritual heritage it regards as "an expression of the faith of the 
Church through the ages", that is, apostolic. 

The evaluation of the ecumenical significance of the findings and the 
drawing of practical conclusions are made more difficult, however, firstly by 
the fact that there are no generally accepted standards of the content of the 
"apostolic faith". "Apostolicity" continues to appear concretely only as a 
concept as interpreted by the different confessions. The evaluation of the 
document is made difficult, secondly, by the fact that the exact position and 
task of the document from the point of view of ecumenical theology is not 
stated. In the preface to the document there are statements defining the 
document's character, but they remain ambivalent. Also the official status of 
the pi is unci *l inly as a result of this it is not possible to give clear 

answers to the questions asked at the end of the preface. Thirdly, problems of 
interpretation are caused for our church by the fact that in the document it is 
unclear how a, distinction is to be made between those matters which are 
essential for unity and those which are non-essential. With this is connected the 
fact that the basic concepts "convergence and consensus" are not adequately 
defined. Consensus as to the doctrine of the gospel and the 
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administration of the sacraments is, from our position, a prerequisite for full 
church unity and corresponding full pulpit and altar fellowship. 

Evaluation of the ecumenical range of the document requires a wider 
context (for example, a complete interpretation of the Nicene Creed), from 
which alone the document can find its final factual significance. For this 
reason our church considers the Faith and Order Commission's project 
"Towards the Common Expression of the Apostolic Faith Today" of great 
importance. 

The document demonstrates convincingly how important questions as to 
the content of doctrine and faith are, from the point of view of both the unity 
of the church and also church life. This is a challenge to the forthcoming Faith 
and Order work and to other ecumenical activity. Also as a guide for the 
whole ecumencial movement the document is important in this sense. For it 
demonstrates how making a deep study of faith and doctrine can also make a 
contribution to the church's diaconal service in the world. The diaconal tasks 
of the church and Christians in the present-day world is in organic 
relationship to the Lord of the church, his sacrifice, presence and gift. 

The BEM document is important to the churches not only because it 
contains many important individual insights and impulses, but also because 
it is a noteworthy step towards a common expression of apostolic faith and 
doctrine. The document is not, however, sufficient to form such a common 
confession or consensus of the churches, which in itself would be sufficient to 

is it is and 
)ath to the 



restore the broken unity of the church. The document is, however, 
especially because of its process of reception, a notable step on the 
rapprochement of the churches. 



The forthcoming T'aith and Order 'fork 

The fourth question in the preface to the document asks for 01 r church's 
suggestions for the future work of the Faith and Order Commission when the 
convergence attained on baptism, eucharist and ministry is related to the 
project "Towards the Common Expression of the Apostolic Faith Today". 

Our church regards it as very important that the attempt visible in the BEM 
document to attain convergence on the basis of apostolic faith and doctrine 
should continue. Sections A and B of the Synod's statement demonstrate that 
this line is fruitful. The reservations which we have stated in section C are not 
in conflict with this fact; rather they underline its importance. Although a 
profound experimental dimension forms an essential part of faith, it is rooted 
above all in the apostolic witness, doctrine and tradition. 

An even more profound joint explanation of the apostolic character of the 
church's faith and doctrine holds a key position in any farther work. Just as 
important is to explain how the experience of unity depends upon an increase 
in doctrinal consensus. Certain statements in the preface to the BEM 
document in which there is mention of the communal experience as a gift of 
the Holy Spirit, "before it can be articulated by common efforts into words", 
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and where it is stated that "full consensus can only be proclaimed after the 
churches reach the point of living and acting together in unity", could also 
lead to mistaken interpretations, according to which common doctrine would 
only be a product of common experience. This interpretation of the 
ecumenical process does not, in the view of our church, correspond to the 
pattern which appears in the text of the document itself. In any case it is 
important that in the work of the Faith and Order Commission thought 
should be given not only to questions of doctrinal content, but also distinctly 
to methodological questions. 



28 November 1985 

John Vikstrom 

Archbishop 

Chairman 



Church Council for Foreign Affairs 



Mannu Sinnemaki 
General Secretary 



LUTHERAN CHURCH IN 
HUNGARY 



266. The Lutheran Church in Hungary declares itself a part of the 

church of Christ, and therefore — on the basis of common mission- 
mandate 

given by Christ and in the awareness of common responsibility 
towards all 

humankind — tries to make all efforts to unity in faith and service 
among the 
churches. With this engagement we have taken part in the 



endeavours of the churches and we gladly welcome all t 

us nearer to church unity. 
267.After studying all the aspects of the Lima document at 
our church, with gratitude to God, we state that this d 

only one among many other documents but it certainly indie 

phase 

in the unity endeavours of the churches. It really finds much 

agreement of 

approach among the churches in the understanding of baptisrji, cucharisl 

ministry. By doing so this document has made the ecumenic; i dialogue 

lively, deepened it and made it more substantial. Consequen lj 

rise to much joy among wide circles of our believers; someti|mes it has 

caused exaggerated hope, also. 
268. We consider, on the basis of our experiences in the last deca 

knowledge of inner possibilities of the churches, that a long ; nd difficult 

is ahead of us in realizing the visible unity of the churches. W : i 

however, 

an aim to be realized within a reasonable time for the c 



recognize mutually one another as nans of Christ's universal church 



acknowledge each other as real churches. Therefore we accept the 

document as an adequate basis to carry negotiations further to both 

bilateral 

and multilateral talks in order to achieve mutual recognition but we take 



nothing more than such a basis for negotiations, e.g. we do not accept it 

common confession or as a document which may be decisive in our 

relation 

to other churches. We do not believe that relations of the various 

churches 

depend on whether one or another church accepts this document or 
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269. The Lima document reveals various agreements among the churches 



such a measure that we may — on the basis of the New Testament 

scriptures 

and the Lutheran confessions — regard them as satisfactory for the 

mutual 

recognition of the churches. However, the document also c 



ments which are not necessary — in our opinion — to consensus for the 
of the churches, for example the anamnesis and epiklesis in relation to 
i. On the other hand, it does not take some principles 



consideration which may make ecumenical unity difficult or impossible, 

e-g. 

the (caching on the authority of the papacy. Furthermore, a fourth pari 

could 

be added to the document, i.e. a mutual understanding of the 



apostolic faith, as in our opinion this is certainly necessary for church 
It may not be an agreement only on the sacraments but also on the 



apostolic faith, as our confessional writings put it: we must agree on 
the 

evangelical principles, too. 
270. We fully agree with the Lima document in respect to baptism when 

emphasizes the importance of baptism by the Spirit and the spiritual 

renewal 

by the Spirit. To our great regret, however, it fail: 

the 

consequent ethical teaching task of the church v, Inch was given by 

Christ to 

the disciples as a mandate, together with baptism and, in equal n 

it, the commandment t( 
271. We are ready to admit that our church people should take part in holy 
re intensively and with a deeper understanding of 



s it corresponds to the holy 



richness of the eucharistic c 

scriptures 

and to the confessional wri t ings. I t is use f ul tha t t he Lima doc ument cal 

attention to this. We notice, however, that forgiveness of sins — 

connected 

with the holy communion — does not appropriately appear in the 

document. 

In addition to this we do not know how to interpret the part of the 

document 

which deals with anamnesis, the memorial of the crucified Christ, as 

the epiklesis, the invocation of the Holy Spirit. In our opinion 

this 

interpretation in the document is not based on the apostolic 

tradition as 

might be required. After thorough study and analysis we cannot help 

feeling 

that in the text of the document the stress is laid upon the activity or 



cither the congregation oi ih minisl i instead of on the active 
presence of 

Christ; this may be indicated by using exclusively the word 
"eucharist" 

instead of Lord's supper. 
272. We accept that the Lima document emphasizes the service character of 
the ministry. We appreciate the moderation in which the threefold 
pa it em 
(bishops, presbyters and deacons) has been treated and the fact that it has 

been taken as a condition for unity although it was recommended 
somehow. 

We cannot recognize this order of hierarchy on the basis of the 
Lutheran 

Reformation or the teaching of the New Testament, in spite of the 
arguments 
n the document. Similarly, we cannot accept the idea according to which 



the 

apostolic s 

factor of 

church unity or a guarantee of validity of the church ministry. We liv 



a historical continuity must be a decisive 
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firm belief, however, that the continuity of the apostolic faith is of crucial 
importance and we confess — on the basis of the holy scripture and the 
concordant witnesses of our confessional writings — that our church lives in 
this continuity of the apostolic faith. 

8. We cannot leave undisputed the radical challenge of the Lima 
document connected with the eucharist, with respect to a worldwide diakonia 
in the social, economic and political life (§§20 -2 I ). We can fully agree with 
ihis, while making two remarks: (1) This diaconal way of life is certainly 
based upon forgiveness and reconciliation experienced. (2) This prompting 
motive may be received not only from the eucharist but also from the 
proclamation of the gospel. Therefore the document should have said 
something more and emphasized forgiveness and the proclamation of the 
word of God. 

9. In Christ not only the unity of the church is given but Jesus Christ is 
actively present in the world as well as in the church by his Holy Spirit. He 
converts people and gathers together his own people who are divided and 
lack unity — that is our firm belief based upon the witnesses of the holy 
scripture and the confessional writings, and on our own experience. The 
Lima document definitely speaks about the present, living, active Christ in 
connection with the ministry; it mentions the same only once in the section on 
eucharist, and not at all in the section on baptism. The theses of the Lima 
document — drawn up after lengthy theological study and work — scarcely 
reflect the experiences of the believers who lived over and over again the 
power of Christ working for unity. However, we see the real guarantee of 
church unity in this active and uniting presence of Christ. When we — the 
representatives and members of various denominations — are together in the 
name of Jesus we gladly experience the reality that the In ing Jesus Christ 



himself unites us even in the proclaimed word of God and also 
The churches in the ecumenical movement must be determin 
towards eucharistic communion for the unity-forming work of 
Lord. This decision must not be put off to the end of the way towa 
must not be postponed, but on the basis of open community 
forward to a fuller unity of the churches. Our church — believing 



Lord Jesus Christ and in the power of his gospel — is ready fo ' this open 
community. 

10. Our church is v, tiling and ready to be in dialogue in the futu e with any 
church on the basis of the Lima document or even going further than this 
document, in order to achieve mutual recognition. For the success of such 



n prayer. 
;d to work 

the living 
ds unity, it 
ist proceed 

the li\ ing 



dialogues in the days t( 
of the church, that his 



Budapest 

10 December 1985 



>me we do not cease to pray, together with the Lord 

il may be realized and "that they may all be one". 

The General Presbyterium 



LUTHERAN CHURCH 
MISSOURI SYNOD 



"Baptism, Eucharist and Ministry", distributed by the Faith and Order 

Commission of the World Council of Churches, is the culmination of some 

fifty years of labour by leaders and scholars from many communions. It asks 

lor a response from the churches of the world. Four specific questions are 

posed in the preface which are to guide the churches in preparing their 

responses: 

— the extent to which your church can recognize in this text the 

faith of the 

church through the ages; 

— the consequences your church can draw from this text for its relations and 
dialogues with other churches, particularly with those churches which also 
recognize the text as an expression of the apostolic faith; 

— the guidance your church can take from this text for its worship, 
educational, ethical, and spiritual life and witness; 

— the suggestions your church can make for the ongoing work of Faith and 
Order as it relates the material of this text on "Baptism, Eucharist and 
Ministry" to its long-range research project "Towards the Common 
Expression of the Apostolic Faith Today". 

Two additional points made in the preface are important to bear in mind: 
(1) "Readers should not expect to find a complete theological treatment of 
baptism, eucharist and ministry. . . . The agreed text purposely concentrates 
on those aspects of the theme that have been directly or indirectly related to 
the problems of mutual recognition leading to unity." (2) The text does not 



• 3,051,417 memb< 6 | I ishes, 8,724 pastors. In June 1982 the then general 

secretary of the WCC, Dr Philip Potter, in a letter to President Ralph Bohlmann, 
invited The Lutheran Church Missouri Synod to respond to BEM. In response to 
this invitation President Bohlmann asked the Commission on Theology and 
Church Relations to coordinate the preparation of an evaluation of this document 
for the synod. After soliciting and reeei\ing reactions ;ind suggestions from the St 
Louis and Ft Wayne seminarj faculties, the Commission has prepared this 
response. 
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claim to represent a consensus of the theologians involved, but rather "the 
significant theological convergence which Faith and Order has discerned and 
formulated". Both of these points represent judgments which are not always 
self-evident and which make the document more difficult to evaluate. 

We shall first make some general comments, and then consider baptism, 
eucharist and ministry individually. 



s consideration and 



General observations 

l.The text, well argued and presented, mei 
response. 

2. We welcome the serious attention here given to doctrinal/theological 
matters. This represents a positive change in the WCC. In recent years it 
seems that Faith and Order concerns have been subordinated to activistic 
ones, and we hope that BEM represents a permanent turn towards serious 
theological study. 
273. We applaud the frequent use of biblical language and formulat 
(Churches with a strong confessional or doctrinal heritage 

practice, biblical expressions with later dogmatic ones.) At 



procedure ra 
interpretation: 

later dogmatic formulations ; 



misunderstood ( 
be 



: lec 



blical language is subject 
rose precisely because bibli 
understood differently. I 



-utlook w 



demonstrated thai these Mining understandings no longer 

resolution 

of disagreements will not be achieved simply by reverting tc 

biblical 

language. 
274. The churchly or corporate perspectives of the documpr 

applauded, especially in contrast to the individualis 

often 

confront in contemporary contexts. 
275. The ultimate hermeneutical or theoretical basis of the document is 

unclear. The question as to whether or not we can "recognize the faith of 

the 

Church through the ages" in the document seems itself to be an 

inadequate 

formulation of the task at hand. At worst, it sounds reductionistic io 



"least common denominator" approach to unity in the church. And if 
that, it appears to put the accent on the church's faith or tradition rather 
on an objective norm. We believe that the ultimate criterion for the 



confession of faith is the 

of the 

gospel of Jesus Christ. It does not suffice 



scriptures, always viewed in the light 
scripture only as a 



to the gospel. The gospel "interprets" scripture, and scripture 

"interprets" 

the gospel. 
Other formulations in BEM are similarly weak or misleading. The 
"tradition of the gospel" sounds strange to our ears. We are aware that 
"tradition" can be used neutrally, but the document's use of this phrase 
appears to accent human receptivity and activity unduly. It appears to us 
that at times tradition assumes normative status in this document. 
Moreover. 
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"apostolic faith" is never defined. Similar questions arise with respect to the 
juxtaposition of phrases such as "experience of life" and "articulation of 
faith" in sec' in ; doi rinal i on en us Not only does BEM appear to place 
the accent on human activity, but it seems to concede to experience a place 
alongside of scripture as a source and norm of faith. 
276. Not surprisingly, then, the gospel itself appears to be muted in the 
document. Themes such as "justification by grace through faith" 



and 



but 



>us atonement" are attested only weakly and indistinctly. 
ind that these topics are not BEM's primary concerns as such, 



Ih i ii ilii i i hi ( lii i u i i i tnii m ili i n ii ii ol in t i l>i 
faith 

deficient without them. The themes of sin and grace in relation to 
baptism 

and eucharist are conspicuous by their near absence, as we shall note. 
277. The division of the document into (1) the main text, which asserts 
"major areas of theological convergence", and (2) added 



or identify disputed issues si 

reconcili 

ation", is helpful. However, 



which should "cither indicate historical differences that have been 

n need of further research and 

it be registered about the way 

which the distinction has been carried out. First of all, it is less than clear 

times that certain differences have actually been overcome. Secondly, 

the 

language of the text is frequently ambiguous, thereby suggesting that it 

have resulted from a search for a "least common denominator". It is 

often 

not clear when the document intends to be descriptive and when 

prescriptive. 

Although each of the three sections of the document must necessarily take 

up 

liturgical activity as well as doctrinal n 

whether BEM is referring to the church's 



it is often not made 
" and grateful response, 



whether the subject is God's prior activity, when the church's 
proper 

response must be passivity and receptivity. 
Because elasticity of language may be used to conceal continuing divisions 
rather than point towards emerging unity, confessional statements have 



historically included negative as well as positive statements in order to 
indicate as clearly as possible what is not meant as well as what is. BEM 
would also be immeasurably strengthened if theses were accompanied by 
antitheses as well. 

8. The repeatedly stated goal of BEM "to realize the goal of visible church 
unity" is not dc\ lop idequatel \\ i < mi this goal as desirable, even 
mandated by the scriptures, to the degree possible. However, the scriptures 
also forbid us to sacrifice truth (full, actual agreement in doctrine) for the 
sake of external union. Moreover, the spiritual unity of the church already 
exists in the body of Christ. The una n ii il i ultimately hidden; its 
extent is known to God alone. This church becomes accessible to us through 
its true marks, the purely preached gospel and the rightly administered 
sacraments (AC VII). To seek the external unity of the church elsewhere is to 
attempt to walk by sight, not by faith. It may be that full visible unity will not 
be realized before our Lord returns. 
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Baptism 



the 



n of the document is commendable. For example, 







Christ's deatand resurrection is clearly linked with key biblical passages. 
We fully agrehat baptism "in the name of the Father, the Son, and the Holy 
Spirit" (Bl) ianrepeatable (B13), and that the Holy Spirit incorporates all 
the baptized io the body of Christ (B6). That baptism "should normally be 
administereduring public worship" (B23) is another laudable point. 

2. That ttpne baptism "constitutes a call to the churches to overcome 
their division • ." (B6) is also to be affirmed. At the same time, the false 
impression i£ft that churches must "visibly manifest their fellowship" 
before it is pSible to make "a genuine Christian witness". 
278.We fulHgree that baptism is related to "life-long growth in Christ" 

(B9) and thaflurches which practise infant baptism "must guard 

ihcmscl 

ves against trpractice of apparently indiscriminate baptism and take 



ly theiesponsibility for the nu 
ist"(B15). In that c 



e of baptized children to 

xt, we can agree that a 
periodic 

rite of renewPf baptismal vows (B14 Comm.) can be helpful. 
279. Certain >rollaries of the preceding statements are developed un 
satisfactorily BEM, however. The initial (Bl) reference to baptism 



ind a later reference to the sacrament as "both 
God's 

gift and our h»an response to that gift" (BS) signal a confusion between 
the 

monergism of\ me grace and our human response which is never 
chin lied in 
the document 
280. Closely ated to the foregoing point is the document's attempt to 
countenance t-h infant baptism and believer's baptism. The claim that 
"the 
real distinction between those who baptize people at any age and those 

baptize only tPe able to make a confession of faith for themselves" does 

adequately regnize that the most important difference is between 
those 

who understa 1 baptism itself as sheer gift and actual means of 
grace 

(sacrament) a those who make conversion and confession of 
faith a 

prerequisite t()ie symbolization of that gift. 
281. Likewise serious caricature results from BEM's failure to clarify the 



n beeen baptism and original sin. It is misleading to classify 
the 

"washing awa'f sin" (1 Cor. 6:11) as merely one "image" among many 
of 

the meaning c'aptism (B2). 
282. The docient concedes, but appears to gloss over, the seriousness of 
the fact that "(ristians differ in their understanding as to where the sign 
of 
the gift of the>irit is to be found", whether in the "water rite itself, 

chrismation, ifonfirmation, or in all three, as well as in the question 
of 

infant commu'n (B14 and Comm.). 
283. The descition of baptism as "a liberation into a new humanity" (B2) 
and reference tls ethical implications as including n 



the realization the will of God in all realms of life" (BIO) c: 
understood 
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unobjectionably. However, tiese formulations appear to leave the door wide 



open for a praxis 
than scripturally. 

9. In that light, the caul 
and customs surrounding 
founded. The 



tkt is determined n 



culturally or ideologically 



stated against "confusion between baptism 
e-giving" (B21 Comm.) appear to be mis- 
re cultural, not theological: "the baptized are 
required to assume Christiamames not rooted in their cultural tradition . . . 
alienating the baptized fror their local culture through the imposition of 
foreign names". No cogniance seems to be taken of the frequent close 
connection between "cult aid culture", that is, that names easily in many 
cultures witness to a non-Ciristian tradition. One cannot claim scriptural 
mandate for this custom, bu it is our judgment that more, not less, needs to 
be made of the "christenin" aspect of baptism, and that our "Christian 
names" may be a powerful nd continuing witness to the fact that baptism 
also calls us out of this worldind sets us on the road to the next. Both biblical 
and ecclesiastical tradition atest to the antiquity and widespread adherence 
to this practice. 

Eucharist 

284. Much in this section is ongenial to us. Especially commendable, from a 
functional standpoint, is therecommendation that, because of its 
centrality, 
the eucharisl be celebrated fequently — "at least every Sunday" — and 



e it frequently. We must admit 



that 

the faithful should be encour.ged tc 

that 

our own contemporary pracice falls short of meeting this ideal, 

which the 

Lutheran confessional writigs also encourage. Other themes are 

laudably 

accented which often rcccivansuflicicnt emphasis in practice: the 

essentially 

celebrative or joyful ("euc.aristic") character of the s 



chatological import, and othrs. The following observations ai 

intended 

to negate this positive judgnent, but we must express r< 

many of the same types of octrinal ambiguities here as under 



the gift character of the 
of a gift" is 



285.The text begins with a cear 
eucharisl 

(El and E2, although in E2 he phrase "s 
obscure), but 

this implied accent on "sola ratia" is not carried through 
unambiguously in 
the rest of the section. 



286. Lutherans are not vei' familiar wi 
accents of BEM in this sectbn. This c. 



e of the language and/or 
s to desire greater clarity 



pre* 



l. For example, thevery word "eucharist" (thanksgiving) has 
usual term for this aerament. although our own liturgies 



normally 

surround the sacrament nth hymns and prayers of 

thanksgiving. 

"Eucharist" is by no meansintrinsically objectionable to us. 

Nevertheless, 

the use of this term for the sacament of the altar implicitly suggests a 

shift in 

accent from God's gift to whi the church does. Greater precision is 

needed 

to underscore the theologicaliistinction between God's unmerited gift 

the church's grateful respons. 
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287. Closely related is our concern with the description of the eucharist as a 
"sacrifice". The text does specify it as a "sacrifice of praise . . . possible only 
through Christ, with him and in him" (E4) whose self-sacrifice has been 
"accomplished once and for all on the cross and [is] still operative on behalf 
of all mankind" (E5, cf. E10). We have no problem with such formulations, 
but we are still desirous thai the priority of "sacrament" over "sacrifice" 



identifying Christ's presence with a partic 






cllcd 01 



a clear theological distinction between the two be unambiguously 
Acceptable and even laudable though it is in one sense, the Lord's S ipper, 
believe, should not primarily or ordinarily be referred to as a "sacrifice". The 
attempt of E8 (Comm.) to explain sacrifice as propitiatory "in the 1 
significance of the eucharist as intercession" is, at best, only a 
to the resolution of that problem. 

288. The concepts of anamnesis (traditionally: "memorial" o 
brance") and "re-presentation" are also problematic. E7 emphasize 
Christ who "acts through the joyful celebration of his Church", b it much of 
the subsequent discussion appears to concentrate on what the church does. In 
the light of persistent misunderstandings, precise logical sequ :i 
distinctions are necessary here too. The two terms or concepts ft emselves, 
though undeniably biblical as such, need to be defined with j 
"Memorial" or "remembrance" is too easily and commonly 
merely symbolic terms of the church's obedience to an on 
simply an affirmation of its faith. "Representation", on the other hpnd, needs 
to be more clearly distinguished from the false 
accomplished by the ritual action of an ordained minister. The imp 
in El is that the eucharist is only a continuation of other meal; 
Jesus during his earthly ministry, and that it was merely "prefigui ed" 
Passover. Stress is needed both on the uniqueness of Jesus' final me d on earth 
and a genuine sense of its typological continuity with Old Testan ent meals 
(fulfilment). The latter would also clarify the sense of "re-prese itation' 

289.Not unrelated to these concerns are questions regarding se 
the "epiklesis" or invocation of the Spirit. Many of the asi 
section, if heard in a general sense, are acceptable (e.g. that it i 
Spirit 

"who makes the historical words of Jesus present and 
Commentary). What is lacking is clarity about the relation of the i >irit to the 
word, and to the dominical words of institution. The concesjqn in E28 
Commentary that possibly "local food and drink serve better 1 
eucharist in everyday life" raises the question vs hether the word 
normative at all. The accent of El 2 that the preached word sho 
accompany the eucharist is laudable, but nowhere are the deepe 
word in relation to sacrament plumbed. The initial assertion in Elf that "the 
Spirit makes the crucified and risen Christ really present 
eucharistic meal, fulfilling the promise contained in the words of institution" 
is a model of ambiguity, and, in spile of qualifying statements, runs the risk of 



ghtofthc 

beginning 



. ;r clarity. 
Tstood in 



petition" 



shared by 



tl : My 



H 14 



; nchor I he 
considered 
Id normally 



Lutheran Church Missouri Synod 137 



rite rather than with the sacrament as a whole. The appeal of Commentary 14 to 
early liturgies where "the whole 'prayer action' was thought of as bringing about 
the reality promi i d bj Christ" appears to place undue weight on the church's 
action or ritual. 

290. At the other end of the spectrum of views is the "reservation" of the 
elements (implying that "Christ's presence in the consecrated elements 
continues after the celebration") considered in E32. It is one thing to "respect 
the practices and piety of the others" in this and other respects; it is something 
else to allow contradictory understandings to stand side by side. The notation 
that the "primary intention" of this practice was the "distribution [of the 
elements] among the sick and those who are absent" is helpful. But we cannot 
pretend that serious differences in belief and piety in worldwide Christendom 
on this point are thereby overcome. 
29 LA major problem throughout this section is BEM's ambiguity about the 
nature of Christ's presence in the sacrament. Even though expressions such as 
"real presence" and "the sacrament of the body and blood of Christ" are 
used, the document never clearly articulates more than the presence of the 
person of Christ, nor does it speak of a physical eating of his body and 

other than by faith. More than some purely "symbolic" meaning is affirmed, 
but it is not clear how much more. The addition of adjectives such as 



"effective", "unique", "living", etc., does not go far enough. We appreciate 
the attempt to avoid philosophical speculation about the precise nature of the 
mystery (precisely the intent of Lutheranism's traditional "in, with, and 
under"), but that may not become a cloak for a pluralism of incompatible 
theological views. The question posed in Commentary 13 whether confession 
and denial of the presence of Christ's body and blood can be accommo 
dated must be denied. In the light of all of this, it is not surprising that 
nothing at all is said about the manducatio impiorum (that also the un 
believing receive Christ's body and blood, but to their judgment), nor 
about its sequel, the necessity of church discipline and of "close(d) 



292. Possibly the most serious deficiency of this section is the almost 
complete absence of discussion about what we regard as one of the major 
benefits of the eucharist, namely, that in it God graciously offers "forgiveness 
of sin, life and salvation". Conversely, disproportionate accent is placed on 
horizontal (this-worldly) relations. It is not clear in what sense the whole 
"world" is present in the celebration (E23) or that the eucharist is a 
"representative act . . . on behalf of the whole world" (E20). If these words 
are meant eschatologically, this should be specified. Otherwise, an in 
defensible universalism and an ideologically driven activism will be indicated. 
That the latter is, indeed, in view seems clear by many unfocused assertions in 
E20 about the eucharist as "a constant challenge in the search for appropriate 
relationships in social, economic, and political life", that "all kinds of 
injustice, racism, separation and lack of freedom are radically challenged", or 
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that we must be "actively participating in this (ingoing restoration of the 
world's situation and the human condition". 

Concerns similar to these had to be expressed about BEM's discussion on 
baptism. When regarded from this perspective, therefore, the concern with 
"above all, the obstinacy of unjustifiable confessional oppositions within the 
body of Christ" (E20), while valid as such, is inappropriate in this context. 

Ministry 

1. The title of this section invites questions. Does "ministry" refer to a 
calling of all Christians, to a called and ordained clergy, or to both? And if the 
latter, when does it refer to each, and what is their relationship to each other? In 
our own church, as in others, the use of this term is by no means consistent. M7 
specifies a usage in BEM where "ministry" refers to "the service to which the 
whole people of God is called", whereas "ordained ministry" is employed for 
"persons who have received a charism and whom the church appoints for service 
by ordination through the invocation of the Spirit and the laying on of hands". 
Our own tradition has generally made use of "the (holy) ministry" instead of 
"ordained ministry". We have usually referred to the calling of all Christians as 
"the. priesthood oi all believers", while "ministry" in the generic sense has only 
recently become familiar. It must be admitted that the use of the same word — 
either "priesthood" or "ministry" — for both lay people and clergy only 
through the use of qualifying terms, can be helpful in summarizing what both 
share as well as what distinguishes them (M17 and Commentary on 
"priesthood" for "ordained ministry" is well done.) However, the issues do 
not inhere in any terminology as such, but in the way it is understood and 
applied. 

BEM's over-riding interest is plainly in what it calls the "ordained 
ministry". Only Ml is devoted primarily to "ministry", although its relation to 
the "ordained ministry" is touched on repeatedly throughout this section, 
especially in M26-27. Hence, some other title might have been more 



293. On the whole, section I, entitled "The Calling of the Whole People of 
God", will probably command as much universal assent in all churches as 
anything in the entire BEM. Our only regret is that it is so brief. Nevertheless, 
unguarded, ambiguous terminology appears here too. That God "calls the 
whole of humanity to become God's people" is subject to universalistic 
misinterpretations (Ml). M4 almost invites "liberation theology" caricatures 
of "Gospel" and "Kingdom of God". M5 on the "gifts of the Spirit" 
glides 
over a host of problems and disagreements. 

294. On the whole, our problems with this section arc few, precisely because 
of our fundamental agreement with the assertion that "the New Testament 
does not describe a single pattern of ministry which might serve as a blueprint 
norm for all future ministry in the Church" (M19). Hence, 
s such, an adiaphoron. Ministerial ordering o 
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contingent on and can ultimately be judged only by its usefulness in the 
proclamation of the gospel. 
295. It does not appear to us, however, that BEM is content to leave the 

matter at that. There appears to us to be a definite tilt in a certain hierarchical 

direction, especially on the basis of "tradition" in the early centuries of 

the 

church. Lutheranism has always regarded tradition highly, also with 

respect 

lo the doctrine of the ministry, but utmost care is required that it not be 

conceded a de facto authority alongside of scripture. 
296. The precise meaning of "ordination" or of the relation between the 

"ordained ministry" and the "priesthood of all believers" is given short shrift 

in this section. Lutherans themselves have not always been of one mind on the 

issue, and BEM apparently tries to have the best of both worlds. On the 



hand, to speak of ordained ministers as having received a "charism" (M7 and 
M32, "variety of charisms"; cf. M28-31) appears to want to 
accommodate 

congregationalistic, if not "charismatic", views of the ministry, where 
ordination is either repudiated or conceded only a formal, nominal role. On 
the other hand, to speak of the act of ordination as "conferring" authority on 
the ordained ministry (M15), or as a "sacramental" sign, where the church 
"enters sacramentally into contingent, historical forms . . ." (M43) points in a 
sacerdotalistic direction. We are aware that "sacramental" (especially if put 
in quotation marks) can be used in an acceptable generic sense (God's use of 
any external forms), bul to main this terminology will signal much more 

this. Other statements, however, seem to maintain an acceptable balance. We 
welcome statements affirming both that "the authority of the ordained 
minister is rooted in Jesus Christ" (M15) and that his "call must be 
authenticated by the Church's recognition of the gifts and graces of the 
particular person" (M45). It would have been helpful, however, if BEM 
had 

spelled out more clearly wherein that "authority" consists, namely, the 
"power and command of God to preach the Gospel, to forgive and retain 
sins, and to administer and distribute the sacraments" (AC XXVIII, 5). 
297. The discussion of "the Forms of the Ordained Ministry" (section HI) 
focuses largely on the development of the threefold pattern of bishop, 
presbyter and deacon. We have no problem in principle with that type of 
are not accustomed to the term "bishop", but as long as it 



clear that his episkope o 



sight" differs only ir 



>r degree, r 



quality, from that of the "presbyter" or local pastor, there is no intrinsic 
objection. The "considerable uncertainty" about the diaconate, of which 



M3 1 Commentary speaks, is also true of our church. a means for achic\ ins: it" ( M22). There is no evidence that a common form 

29^ .Xc\ ertheless, it appears to us that BEM makes more out of the ancient of 

tradition of a threefold pattern than scripture will sustain. It is ministry bespeaks a unity of doctrine, and no evidence that its 

debatable common 

whether it "may serve today as an expression of the unity we seek and also as adoption would hasten genuine unity of faith. Ironically, part VI at the end of 
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the document ("Towards the Mutual Recognition of the Ordained 
Ministries") seems to say that forms do not ultimately matter. As regards "the 
mutual recognition of ministries" (M51), the Lutheran church has always 
recognized the validity of the public ministry in historic Trinitarian churches. 

In general, there seems to be a tendency to interpret the "ordained ministry" 
and its ordering in a hierarchical direction. (We note in passing that no mention 
whatsoever is made of the papacy, surely the most serious ecumenical issue with 
respect to "ministry" today.) On the one hand, it is clearly affirmed that "the 
authority of the ordained ministry is not to be understood as the possession of the 
ordained person but as a gift for the continuing edification of the body in and for 
which the minister has been ordained" (M15). But on the other hand, we have 
talk of the ordained ministry as reminding "the community of the divine initiative" 
(M12; cf. E29) or as being the "visible focus of the deep and all-embracing 
communion between Christ and the members of his body" (M14). 
299. What is said about "apostolic succession" in part IV appears to be quite 
moderate. The document attempts a distinction between the "succession of 
the apostolic ministry" and the "apostolic tradition of the whole church" 
(M34 and Commentary). The accent is laudably placed on the latter, defined 
as primarily "an expression of the permanence and, therefore, of the 
continuity of Christ's own mission in which the Church participates" (M35). 
There is much to be said for the historical continuity and accountability 
implied, but the statement would have been strengthened by greater attention 
to definition of the concept as faithfulness to scriptural doctrine. In 
development of this theme, more appears to be made of tradition than is 
supportable, however. It may go too far to describe episcopal succession "as a 
sign, though not a guarantee, of the continuity and unity of the Church" 
(M38). To assert that it "not only points to historical continuity; it also 
manifests an actual spiritual reality" (M36, Commentary) has no scriptural 
basis. The laying on of hands, though surely a laudable and biblically attested 
custom, cannot be urged as necessary for transmission of the succ 
the basis of "apostolic tradition" (M52; see the helpful discussion, 
in M40, Commentary). 
300. In a major inconsistency and radical departure from "tradition", 
leaves undecided, although it does not require, the ordination of wo 
major argument cited against it again appears to be only tradition, 
viewpoints are simply set side by side (M18. and Commentary). On the one 
hand, "an increasing number of churches have decided that there is no 
biblical or thcoln i 1 rca mi i in darning women"; in fact, they do so 

"because of their understanding of the Gospel and of the ministry", and 
"reinforced by their experience . . . none has found reason to reconsider its 
decision". On the other side are churches which "consider that the force of 
:s of tradition against the ordination of women must not be 



3EM 
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set aside" and which "believe that there are theological issues concerning the 
of humanity and concerning Christology which lie at the heart of their 



BEM itself, however, introduces the topic by appealing to Gal. 3:28 (in Christ 
"neither male nor female") with the apparcm implication that thus the church will 
be faithful to its call "to convey to the world the image of a new humanity" (M18). 
In any case, "differences on this issue . . . must not be regarded as substantive 
hindrance for further efforts towards mutual recognition. Openness to each other 
holds the possibility that the Spirit may well speak to one church through the 
insights of another" (M54). 

It is our judgment that BEM has not adequately summarized the weighty 
biblical and theological arguments against the ordination of women, nor does it 
recognize what serious barriers these are to full doctrinal unity. 



Conclusion 

As noted above, BEM has positive features. At many points the "faith of the 
Church through the ages" is clearly set forth and we rejoice at the progress that has 
been made in achieving a common expression of some aspects of that faith. 

At the same time, we must also register serious reservations about BEM. The 
document frequently bases its conclusions on tradition, the faith or experience of 
the church, or the like, rather than on the clear teachings of the scriptures. As a 
result, it leaves critical questions undecided, or resorts to artfully ambiguous 
language which can be read or understood in many different ways. Such 
ambiguity in the confessing of the "faith of the Church through the ages" is not 
acceptable to a confessional church. 

Furthermore, this document docs not provide a solid basis for external unity in 
the church. Throughout the assumption seems to be that there can be unity at all 
costs by means of a "reconciled diversity" despite pluralism of doctrine and 
practice. This is an assumption which we cannot accept. 

Thus, both in relation to other churches as well as in our internal use of BEM 
for "worship, educational, ethical, and spiritual life and witness", we judge that 
BEM will prove more helpful as a guide for discussing the vast gulfs of 
di igrectncnt di di idin Chri I ndom, especially on the issues of baptism, 
eucharist, and ministry, than as a basis for overcoming them by reaching a full, 
n understanding of gospel and scripture. 
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Message to the churches of the Standing Council 



Brothers and Sisters, 
1. Having assembled at Lyons to prepare our churches' response to the 
text of the Lima agreement, we invite you to perceive in this event, modest as 
it is, God's promise for the progress of his people. This document is addressed 
to us by the representatives of all the great Christian confessions included 
within the Commission on Faith and Order of the World Council of 
Churches. We are conscious, to be sure, of the limitations and occasional 
ambiguities of this text, and we cannot ignore the fact that the fi ture of the 
world challenges our faith in other urgent ways. In numerous directions, 
Christians of every confession are participating in a common wit less and in 
shared struggles, and are discovering therein the joy of unity as a gift, 
extending even to martyrdom. The ecumenical movement itself is taking an 
active part in this, being the first to tell us that the quest for unity cannot be 
separated from missionary witness, evangelization, and ethical and socio- 
political considerations. It also reminds us of the link between the historical 
breaches which caused divisions to arise in the church, and those which split 
modern society and divide even Christians. 

Nevertheless, we cannot neglect the specific elements Christ gives us to 
make his gospel manifest; that is, baptism and the Lord's Supper on the one 
hand, and the ministries on the other The findings of the Faith and Order 
Commission call upon us to see whether, on these points, we can transcend 
age-old rifts so as to be more prepared for the "today" of the kingdom. The 
text on "Baptism. Eucharist, Ministry" (BEM) should help us to break out of 
our constraints, especially in view of our sensitive position in France as a 
minority church compared to Roman Catholicism, which is itself a minority 
within a society in evolution. We have a fresh opportunity to enter into the 
promise of a common church life and to place our energies and our n 
at each other's service, with no loss of individual identity. 
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2. It is obvious that the ecclesiological. sacramental and patristic language 
of BEM is not our customary language and does not express our thought- 
structures. Even so, we do not reject it, because we are convinced that we 
should not aim to arrive at uniformity of language. We wish to hear each 
person "telling in his [or her] own tongue the mighty works of God" (Acts 
2:1 1). We are encouraged to try to understand this language not with a view 
to replacing our own, but in order to see if the other Christian traditions 
express, in their own tongues, the same faith and the same Christian 
convictions as we do. We know already at this point — BEM demonstrates it 
well — that on many points we confess, albeit in different ways, the same 
faith. 

We nevertheless request the Commission on Faith and Order to make this 
language more explicit, so as to remove all ambivalence in the use of terms 
affecting the present text of BEM. It is important for the language of the 
Reformation Churches to be taken into fuller consideration, so that other 
churches and traditions may, on their side, come to an understanding of our 
expression of faith in Christ, which represents one particular way of setting 
out priorities in understanding the gospel of Jesus Christ. In addition to the 
three themes presented (baptism, eucharist. ministry), we await a study on 
certain articles of faith which are fundamental for our churches, such as the 
understanding of salvation in Christ, the authority of scripture, the 
relationship of word and faith, Christian commitment. . . 

3. After study of BEM at various levels of our church life, three theological 
questions arise out of the documents's three chapters. They are characteristic 
of our fundamental convictions and express our understanding of the 
gospel's demands. In the name of faithfulness to that gospel, we cannot be 
happy with positions which are too divergent, and we request the 
Commission on Faith and Order to supply additional definitions: 

A. Scripture and tradition: We know that we are all heirs to a tradition and 
a history which affect our interpretation of holy scripture and the manner in 
which we ascribe authority to it. Tradition and history remain always 
secondary for us, and can never become the authorized interpreter of the 
biblical message. 

B. Word and sacrament: The unique word of God has been given to us in 
the form of proclamation (preaching) and in the celebration of sacraments. 
By these two means God draws near to people and grants them his grace. All 
unilateral insistence upon a single one of these two poles seems to us 
regrettable. One should neither gi\ e priority to the sacrament over the spoken 
or written word, nor reduce the sacrament to a mere confirmation of that 



is intended b\ the authors to be understood as 
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C. The role of the church: We maintain, with BEM, the necessity of si 
for all ecclesiastical life. We think, however, that the church and it 
never in themselves dispensers or sole purveyors of grace. Every activity of the 
church and ministries has to be simply a means for the clear discernment of an 
activity which is God's alone. 

These three theological questions are not new. They have been [ 
ecumenical dialogue for years. They are points which are incidentally o 
of our internal debates, and they emerge as the background t 
questions we should like to put to the authors of BEM. Their emergence is not 
fortuitous, but a clear indication that fundamental features of our identity are at 
stake. Clarification of these points will lead us to a better understands g of "those 
churches which . . . recognize the text as an expression of the apostolic faith" 
(preface p. x, BEM). 

4. In receiving BEM we are personally questioned not only o 
and practices, but also on the destination of our churches in present-Id 
They are rooted in the message which the Reformation received from C 
universal church: the proclamation of grace, the declaration of the justil 
Christ accorded to unrighteous man. This message is not limited in time; persons 
and nations have more need than ever of this news, which could free th ;m from the 
grip of secularization and theocracy, economic and ideological r. owers, and 
fatalism, all of which oppress and paralyze them. 

But we recognize in ourselves a strong temptation to use this heritage to justify 
what we ourselves say, our negative reactions, and our own brand of paralysis. We 
appeal to you, brothers and sisters, to discover in the gospel of grace, with renewed 
conviction and fresh inspiration, the power of God. He wants to make us into free 
men and women, released from reflexes of fear, sectarianism and self-defence, 
removed by faith from all protection other than thai of Christ, and plaped by love 
at the service of others. 

This is when the agreed statements will have allowed us not only to hear what 
others have to say about BEM, but also to tell them, with humility and truth, what 
we ourselves have received. 

Symposium and Common Assembly Lyons- 
Francheville, 8-10 March 1985 
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EVANGELICAL CHURCH OF THE 
AUGSBURG CONFESSION OF ALSACE 
AND LORRAINE 



The High Consistory of the Evangelical Church of the Augsburg Confession of 
Alsace and Lorraine receives the Lima document on "Baptism, Eucharist and 
Ministry" (BEM) with gratitude. It rejoices at the new opportunity this document 
provides for dialogue between the various member churches of the WCC and the 
stimulus it gives to a thorough study of themes which have long been a matter of 
controversy in the different churches and have for too long been grounds for 
divisions preventing a genuine ecclesial communion between them. 

We do not share the reservations of those who would have preferred to see more 
immediate economic, ethical, social and economic problems being tackled, since, 
in our view, BEM does tackle fundamental problems touching the life of our 
congregations at the very centre and whose study could lead to the deepening and 
consolidation of our common faith and in this way create the possibility of a revival 
and fresh dynamic which would enable the various churches to pursue their mission 
in the world more effectively. 

As requested by the Faith and Order Commission we propose here to follow 
the sequence of its questions in the preface to the Lima document itself. 

Recognize the faith of the church 

The High Consistory recognizes the Lima document as a sign of unity between 
the WCC member churches. 

The Lima document provides a broad framework in which an attempt is made 
to press forward beyond the different ecclesial traditions. It is therefore a 
compromise statement which is not without its ambiguities and consequently 
requires a certain number of clarifications. 

The Lima document employs a language which is not our own. In large 
lology (faith of the church, cucharist, sacramental sign, 
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etc.) is sacramental and patristic. It requires us to make a special effort to 
listen in a fraternal spirit to what it is saying as well as a process of translation 
(exegesis), since it requires us to take seriously the anxieties, preoccupations, 
and also the riches, of other ecclesial traditions. 



Ecumenical consequences 

The High Consistory sees the Lima document as an invitation to dialogue 
with other churches of the kind which has already taken place between 
the different branches of French Protestantism, and which cannot but be 
enriching for us all. 

This dialogue opens up new vistas for us and will produce definite 
convergences, though these are not to be equated with a consensus necessarily 
entailing a total ecclesial communion. The Lima document is certainly a 
fruitful instrument for the ecumenical dialogue, indeed, this is its outstanding 
positive aspect, but the ambiguities it contains demand the prolongation of 
this dialogue. In this sense, the Lima document is a serious challenge to our 
church, stimulating us to review our own positions and to re-examine 
carefully certain of the questions to which it addresses itself so as to clarify 
our own confessional identity. Only on the basis of such a thorough reflection 
and a clearly defined identity will it be possible for us to engage in a fruitful 
dialogue with others. 



Consequences for the life of our church 

The Lima document can certainly not be accused of confining its attention 
to secondary problems, of complacently accepting a certain status quo by 
failing to tackle genuine contemporary questions affecting the mission of the 



s interesting t< 



it in recent years the High Consistory of our 
church has itself examined both the problem of baptism and that of the 
eucharist as well as the thorny question of ministries in the church, which 
remains one of the main difficulties in the present ecumenical d alogue. 

The Lima document prompts us to reconsider our bap ismal and 
eucharistic liturgies and to update them by making full use of tl e wealth of 
the universal tradition. 

It also invites us to re-examine our catechetical instruction and our 
theological training of future pastors while at the same 
the repercussions such reflections could have for the life of 
congregations at the parish level. 

Suggestions for Faith and Order 

But the problems tackled b\ the Lima document raise numerous questions 
and we have to ask ourselves whether certain divergences still retain a divisive 
role in relations between the churches. 

We request the Faith and Order Commission: 
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1. To spell out the relationships between scripture and tradition (since the 
Lima document is largely influenced by the post-apostolic period). 

To resume the study on the authority of scripture and the relationship 
between scripture and faith. 

To define more clearly the key to the exegesis of the biblical message and 
so avoid also the double danger of the primacy of the church, on the one 
hand, and subjectivism, on the other. 

2. To define also the relationship between word and sacrament. Are word 
and sacrament equivalent expressions of one and the same presence of 
God? 

What is meant when it is said that the eucharist "continues as the central 
act of the Church's worship"? 

What are we to make then of the phrase "the service of the Word"? In 
what way is the presence of Christ in the eucharist a "unique presence"? 

3. To reconsider the problem of ecclesiology, since the doctrine of ministries 
is closely connected with ecclesiology. 

Does the Lima document not tend to see the church as God's co-worker in 

the salvation of human beings? 

Are the ministries di\ incly instituted? Or arc they defined solely on the 

basis of the organization of the church and by the functions of those who 

exercise them? 

The role of the episkope would need to be redefined. Does it not loom too 

large in the Lima document? 

These are only some of the questions which still need fuller exploration and 
clarification. 

The High Consistory draws attention to the Commentary of the 
Theological Commission of the National Alliance of Lutheran Churches of 
France (ANELF) which voices its satisfaction with the Lima document but 
which also lists many questions which need to be examined further and which 
do indeed call for fuller explanation. 

The Lima document is undoubtedly a document of hope. Because it 
contains many compromises which demand clarification, however, it cannot 
be more than a first step towards deeper ecclesial communion. It is the 
responsibility of our churches to pursue this work of reflection with a view to 
the consolidation of the faith and a more complete unity which will enable 
them to continue and intensify the mission entrusted to them by our Lord in 
this wot id. 
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NATIONAL ALLIANCE OF LUTHERAN CHURCHES OF FRANCE 



At the request of the National Committee, the document presented by 
the Faith and Order Commission of the World Council of Churches on 
"Baptism, Eucharist and Ministry" (Lima document, January 1982) was 
studied in detail by the Theological Commission of the National Alliance of 
Lutheran Churches of France (ANELF). Following various studies and 
working sessions, the Theological Commission submitted the following 
commentary to the National Committee on 20 March 1984. Having 
gratefully received the commentary, the Committee of ANELF offers it to the 
churches and their members who may wish to study the Lima document as an 
aid to their reflections. 



Baptism 

A. It is with gratitude that we receive the text on baptism, noting its 
fundamental accord with the Lyons Thesis on Baptism in the Name of the 
Father, the Son and the Holy Spirit. Faithful to the credal documents of the 
sixteenth century, this Thesis was ratified by our Lutheran churches as well as 
by most of the Reformed churches of France. The Lima text on baptism is 
also concordant with existing regulations governing the dual practice of 
infant baptism and adult baptism presupposing the responsible choice of 
families or individual persons in communion with the church and its 
baptismal ministry. 

301. We appreciate the breadth of the text, its theological and 
spiritual 
i i i menical dii i i ii ind, above all, its determination to 

the truth of the various baptismal practices mutually accessible and in 

this 

way to give each of them, where necessary, a greater plenitude in 

accordance 

with that of the biblical teaching. In particular, we endorse the 

affirmation 

that baptism is fundamental for the Christian life and therefore relevant 

for 

the whole of life in the church and in the world; we also endorse the 



n unity with the action of the 



affirmation of the significance 

Holy 

Spirit. We recognize the capital importance of a personal and 

community 

preparation for baptism and of a complete and joyful liturgy as the 

setting for 

its celebration. All these aspects present our churches with a 

challenge to 

make their baptismal preaching and practice — and, supported by it 



li\ ing and central reality. For 

Christ and in the Triune 



supportive of it, a baptismal 

fact is involved in baptism is 
God 

and our incorporation into his church. 
302. We invite our churches to examine their theory and practice of baptism 
in the'light of the Lima text. In particular, we invite them to consider 

and means of ensuring that the mutual recognition of baptism 

between 

churches which find their own understanding of baptism reflected in this 

may become effective in practice and that the ecclesial implications of 

this 

recognition may be seen and respected. 
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B. Against the background of this recognition, we draw 
points which need clarification, greater precision, or expl< 
n of the text is undertaken. 



B.A. Points calling for clarification and greater precision 

303. The text gives a general impression of repetitiveness which is symp 
tomatic of a failure fully to systematize its contents. In a text of this 

would be helpful and desirable to aim for greater conciseness. 
304. In what is said about the institution of baptism, we regret the absence 

of 
my refcrenct bapti ' i i hi 1 1 leie is indeed a reference 

to it 

subsequently, but what is involved here is the very foundation of 

Christian 

baptism inseparable from the death and resurrection of Christ and the 

gift of 

the Holy Spirit (cf. Lyons Thesis 1). 
305. The statement in II A3 that baptism means participating in the life, 

death and resurrection of Jesus Christ needs to be completed in the 

the statement in IV B14 that baptism signifies and effects this 

I'.iiik. ipatio 

Christ's death and resurrection. For baptism accomplishes what it 

signifies. 
306. The statement in IV A concerning the dual practice of adult and infant 

baptism as alternative equivalents for entry into the church invites not 

only 

pedobaptist churches to recognize the baptism of churches which 

practice 

adult baptism but also the latter churches to recognize the 

baptism of 

pedobaptist churches, providing the full meaning of baptism is 

recognized on 

both sides. 
307. We regret the absence of any development of the relationship 

between 

baptism and penitence as an actualization of baptism throughout the 

life of the baptized person (cf. below B.B.b.). 

B.B. Further investigations 

a) The root of Christian baptism is in Christ and, in a central way, in his 
death and resurrection and in the gift of the Holy Spirit. To make its full 
significance for concrete daily life comprehensible and to avoid any 
appearance of its being merely tacked on to daily life from the outside without 
really being organically part of it, it seems to us vital to relate baptism to the 



lifelong experience of death and resurrection (of "dying to become") which in 
Christian baptism is "recapitulated" in Christ, i.e. attested for faith as a 
presence and action of Christ's death and resurrection which here confer their 
benefits. 

In this sense, and along the lines indicated in §§18 and 19 of the text, we 
would like to see what is said about the symbolic value o/'water, in unity with 
the action of the Spirit, related more directly to the fundamental human 
experience of death as transition to life. (In particular, immersion could 
enhance the symbolism of baptism.) 

b) Baptism, as a once-for-all ecclesial act, is entrance upon and even 
o a baptismal existence extending over the whole of the baptized 
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person's lifetime. Throughout this lifetime, penitence is the actualization of 
baptism. We would like to see this connection as well as its practical ecclesial 
implications made more explicit. We ought to be able to find again in our 
churches some private or public penitential act including, on the one hand, 
the confession of sins and individual absolution, and, on the other hand, the 
profession of faith and commitment in the presence of the church. In this way 
a suitable personal and ecclesial expression could be provided for whatever is 
of authentic spiritual substance in the motivation which leads some 
Christians to ask for re-baptism in the wake of some radical spiritual experience. 

C. Several of these comments and recommendations are addressed not only 
to the Lima text on baptism but equally validly to our churches themselves, 
constituting a challenge to them too. We very much hope that the Lima text 
may provide firstly our own churches and then also all other churches with a 
stimulus to a more deeply-rooted, more thoughtful and living, catechetical 
and baptismal practice and baptismal Christian ethic. We also hope that 
baptism, as the foundation common to all our churches, may be for their 
relations with each other as well as for their mission in the world, a powerful 
ferment of unity and a dynamic spur to evangelism, by directing their 
attention to everything which exists as a baptismal reality in the deep-seated 
spring of human hope. 

Eucharist 

A. We welcome with interest and gratitude this text on the eucharist. It 
provides us with a whole series of prospects and stimuli which if translated 
into the life of the churches could greatly enrich our eucharistic celebrations. 
We would also like to underline the convergences between this Lima text and 
other recent ecumenical approaches. 

a) We note the central place given to thanksgiving in the eucharist. The 
emphasis is not exclusively on the "downward" action (God's pardoning 
action in Christ) but also on the "upward" action of the community towards 
God with and through Christ. We note that the pmyer envisages not only the 
act of redemption in the narrower sense of the term but embraces also the act 
of creation and consummation. The question this addresses to us is how this 
plenitude is embodied in our liturgies and the extent to which our celebrations 
are doxological in character (praise). 



b) The eucharist as invocation of the Spirit 

The part played by the invocation of the Holy Spirit in the Western liturgies 
has traditionally been fairly meagre. Lutheran liturgies have often restricted 
it to the prayer for a blessed (or believing) communion. Some part seems also 
to have been played by fears of spiritualization, as if reference to the Spirit 
(which in this case would suggest the Greek "spirit" rather than the Holy 
Spirit) might cast doubts on the real presence! 
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Here we have to face the challenge of the text and let it remind us that the 
entire eucharistic celebration is epicletic in character (in other words, the 
epiklesis can equally well be placed before as after the words of institution). 
We invoke the Holy Spirit, praying that he may himself fulfill the promises of 
Christ. The eucharist is not simply the prolongation of the incarnation nor is 
it a "magic and automatic act", but set within the framework of a prayer. 
In the Lutheran-Reformed Liebfrauenberg Theses (France 1981), the 
Protestants of France declare: "The presence of Christ is not the work of 
subjective human piety but the work of the Holy Spirit." 

From this perspective, the epiklesis concerns both the action of the Holy 
Spirit in us human beings (the assembled community) and his action on the 
elements. This can be given visibility by the act of blessing the elements, 
although on this last point there is still a certain difference between Lutherans 
and Reformed. 



c) Communi i i * "i 

Here, too, all recent eucharistic statements share a 
namely, to give proper emphasis to the community dimension of the eucharist. 
Three sets of questions arc addressed to us by the Lima text on the eucharist: 

— How can we express more fully in our liturgies the fact that we celebrate the 
eucharist "in communion with all the saints and mart) rs" (§11), i.e. with 
the church of all the ages? Is there agreement on the need to open the 
eucharist to all the baptized (§19)? How, then, can we advance in our 
intercommunion practices and theologies? To what extent can the 
admission of children also be extended? 

— How can the ethical implications and consequences of the eucharistic 
celebration be more fully expressed (§20)? 

— What form are we to give to communion during and after the eucharistic 
celebration (the sign of peace, taking communion to the sick, etc.)? 



d) The celebration of the eucharist 

It would be beneficial if our worship were enriched by the various elements 
mentioned in §27. Heed should also be paid to the challenge to a more 
frequent celebration of the Lord's Supper (§30). Finally, like other docu- 
ments of a similar kind, the Lima text on the eucharist refers lo the problem of 
preparatory education for the Lord's Supper as well as to the problem of 
liturgies. At the level of our congregations as well as in our catechetical 
practice (not to mention the training of our pastors), there are obvious gaps 
of which we often take too little notice. 



B. Having registered our agreement and our gratitude, we wish nevertheless 
to offer some critical observations. In some cases, these are more in the nature 
of requests for explanation; in others a more fundamental questioning is 
involved, and even disagreement. 
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some churches "do not link that presence so definitely with the signs of bread 
and wine". Is this not to downgrade the elements and to invite a spiritualism 
which negates the very notion of sacrament? The eucharist would then seem 
to be no more than a symbol of human action. 

If the matter had to be left there, it would seem to us difficult and even 
impossible to speak of agreement. 

c) The church and Christ 
What troubles us is the way in which the church is constantly associated 
with the action of Christ and represented as sacrificing with him 
(§§4, 8, 9, 23). Certainly the inclusive aspect of Christ's sacrifice had to be 
emphasized in order to restore balance to the Protestant approaches. "Christ 
unites the faithful with himself (§4). This view of the matter seems to us 
correct. But an obvious danger emerged: the church is so united with Christ 
that it is on the way to becoming a cooperator in salvation. What we miss here 
is the extra nos of justification by faith. In our view, the point is far better 
stated in Thesis 4 of the Liebfrauenberg Theses which begins as follows: 
"Having been made the beneficiaries of the unique and perfect sacrifice of 
Jesus Christ who died on the cross and rose again from the dead, a sacrifice 
actualized in the Lord's Supper, we give thanks to God and to Christ . . . 
With confidence we approach God our Father through Jesus Chjist present 
in our midst as High Priest and Intercessor . 

Ministry 



A. We n 






t the Lima t< 



i the ministry. As 



it stimulates us to rethink our 



Lutheran 



chinches w 

ministry ii 

We accept the Lima text's emphasis on the necessity of die ininist y for the 
very being of the church. The church is the assembly of saints in vhich the 
gospel is taught purely and the sacraments are administered lightly i 
accordance with the word of God (Augsburg Confession VII). But t 
the purpose of the Augsburg Confession to reduce the notion of the church to a 
simple meeting of believers. The ministry is necessary for the proclamation of 
the gospel and the administration of the sacraments, even if this ministry 
(these ministries) must always remain subordinate to word and sacraments. A 
church without a ministry (ministries) is inconceivable. It is also important, 
moreover, to recognize, with the Lima text, that the church has not just a 
single ministry but ministries. We find a special challenge in the emphasis 
placed by the Lima text on the diaconal ministry. This has too often been 
neglected in our churches and in ecumenical dialogues. 

Realizing the vital ecumenical importance of the question of ministries, we 
are grateful to the Faith and Order Commission for having provided a first 
draft of a document which could some day be the expression of a consensus 
between the Christian churches leading to ccclcsial communion between 
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them. We invite our member churches and their local congregations to reflect 
on their practice of ministry in the light of the Lima text. 



B. Against the background of this acknowledgment, we feel bound to 
mention certain questions \\ Inch remain unresolved in reading the Lima text 
or which are posed for us by our relationships and dialogues with 
other churches in our particular geographical context. These questions 
transcend this specific context and require to be articulated a 



B.A. On the basis of the Lcucnbcrg Agreement, our churches are in ecclesial 
communion with the Reformed churches and specifically with the two 
Reformed Churches in France (the Reformed Church of Alsace and Lorraine 
and the Reformed Church of France). The Leuenberg Agreement is one of 
the few ecumenical documents which docs not tackle the question of ministry 
(ministries) or the problems of ecclesiology. This was no oversight but an 
ecumenical translation of the fact that these questions are not of primary 
importance for ecclesial relationships between Reformed and Lutheran 
churches. 

Our Reformed brothers and sisters in France have theological positions on 
the question of ministry (ministries) which we do not share (cf. for example, 
the most recent statement of the Commission on Ministries of the Reformed 
Church of France, Valence Synod 1982). Questions concerning the ministry 
(ministries) remain open and form the subject of discussions between us. But 
this does not call our ecumenical communion in question. 

This being the case, we consider it vital that the following points be clarified 
in respect of the Lima text on ministry: 

OS. What ii ii i\ iii the ecumenical 

efforts of the Faith and Order Commission? Does the presentation of this 

on the ministry alongside the texts on baptism and the eucharist signify 
that it 

is assigned analogous theological importance? 
309. What is the precise u isi > i ninistry and the 



What is the real place of all "the other ministries" in the church? Are 
entitled to separate them from the ordained ministry in the way the Lima 
does in its section II, where this ordained ministry seems to be far 

important than all these other ministries? 
310 Is the text o >f ministry or 

does it claim to be in its main outlines the definition of the ministry 

to be 

accepted by all the Christian churches together? 
In addition to these comments, there is also the question of authority in the 



church, a point which is not clarified in the Lima document. This additional 
clarification seems to us to be needed because it is decisive for relations 
between churches (as well as for our ccclcsial communion on the basis of the 
Leuenberg Agreement). 
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B.B. Our churches are also engaged in doctrinal discussions on the ministry 
(ministries) with the Roman Catholic Church through the bilateral discussions 
conducted by the Lutheran World Federation. One recent discussion on the 
ministry reveals a number of points still unresolved between Rome and the 
Lutheran churches. The Lima text on the ministry does not tackle these 
questions but ignores them. This troubles us, since evading the real questions 
is no way of solving them. Two churches which arc divided on the question of 
the ministry can thus quite easily endorse the main lines of the Lima 
document and see in it a possible expression of a theology of ministry without 
each being led to reopen the question of its practice at the local and 
confessional level. By failing to tackle this thorny question, this ( 
in danger offreezin • fa itc l « quo. To show what we have ir 
to the following five considerations: 

a) The precise relationship between universal priesthood, n 
church, and ordained ministry. What precisely is this distinctior ? Does it 
involve a difference of essence or only of degree ( Vatican II. Lume s Gentium 
§10)? The question has remained in dispute in the international 
Lutheran/Roman Catholic dialogue (L/RC 17). The Lima te 
with the problem; it fails to clarify the relationship between the 3 
ministry and the ministry of all. Surprisingly enough, 
expression "universal priesthood" does not occur. Are not all the b ip 
priesthood? Is it not the case that this term is reserved for those or4ained tc 
the special ministry whereas believers ha\c primarily functional n 

b) Every church needs ministries in order to fulfill the n 
The unanswered question is to what extent the ordained ministry is decisive for 
the definition of the very esse of the church. In the Lutheran/Roman Catholic 
dialogue, the Catholics can speak of a local church only if there is an 
episcopal ministry, whereas the Lutherans., while not denying the importance 
of this ministry, define the church without reference to the episkope (L/RC 
68). The Lima text uses the term church without defining it. The real question 
thus remains open. Is a small assembly of Christians a church in the full 
sense? Is a community without a bishop a church (Lima §23)? 

c) The Lima text refers to the "powerful claim" which "the threefold 
pattern (sc. of ministry)" as developed in history has on the acceptance of the 
churches (§25). This threefold form exists in our churches but for us it is a 
distinction based on human law. There is divergence on this point in the 
dialogue with Rome (L/RC 47 and 48) for it is in the bishop alone that the 
plenitude of the ministry in which priests and deacons share pertains. Here 
again, the Lima text leaves the question open. Is the threefold form of 
ministry a mere example or is it essential for the faith of the church? (Lima 
§28 can be interpreted as making this threefold form an example, whereas 
other passages speak a different language.) 

d) In respect of ordination, two points are left open in the 
Lutheran/Roman Catholic dialogue: the question of its sacramental charac- 



df Christ. 
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of what this 



i possible. The 

;xt gives of the 
of the whole church 
the Lutheran/Roman Catholic 



ler and the question of its indelibility (L/RC 33). The Lima tt 
being a "sacramental sign" (§41) but gives no explanatio 
means. Does this mean that it is a sign, a blessing on the 
priesthood, or a sacrament? All these interpretations remaii 
question of indelibility is not dealt with at all. 

On the other hand, we welcome the definition the Lima ti 
"apostolic succession" as the apostolic 
(§§35, 36, 38), since this point was left open ii 
dialogue (L/RC 59-65). 

e) We regret, finally, that at no point does the Lima text tackle the question 
of the papal ministry; though this is a fundamental question for the doctrine 
of the ministry and a subject of controversy between the churches (L/RC 50 — 
55). Directly related to it are the questions of the magisterium and of 
doctrinal authority. Can we possibly speak of the ministry (ministries) and at 
the same time remain silent on these key issues? 

C. Our criticisms are not to be taken as a simple repudiation of the Lima text. 
Quite the reverse. We welcome this as a first draft of a consensus document 
but now wish to push forward beyond this stage and tackle the really 
controversial points between the churches. This seems all the more necessary 
to us since the question of the ministry is only a form of an even more 
fundamental question still, namely, that of what we mean by the church (its 
sacramental character, its constitutive elements, etc.). This point seems to us 
to be on the agenda of the future dialogue. 
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I. Introduction 

I.I. With our church's reception of the BEM t( 
the essential element in ou 
aims above all to proclai 



e feel a need to recall 



preaching. On the basis of scripture 



i the c 



1 truth that the true anp essential 
Thus the 



)f the Holy 

experience 



document 



conversion is that of the human heart touched by divine grace, 
preaching of the all-powerful grace of God is central to its th :ology and 
teaching. Consequently it must reaffirm that the unity of the church of Christ 
is not a task to be achieved in itself, but is the free gift of the ai 
Spirit. That is the context within which our church must today e 
baptism, eucharist and ministry, and this must be recalled lefore any 
discussion or reception of the Lima text is undertaken. 

Despite its limitations and omissions, we acknowledge that this d 
represents an important contribution to the witness of the churches , 
should continually give an account together of the hope that is it i 
thus permits us to clarify the historical divergences which have contributed tc 
division among Christians. It offers real convergences which c 
strengthen a deep ecclesial fellowship between different confession ;. 
note with satisfaction the process of theological disi 
church which has arisen out of the dynamic of BEM. This devei opment i: 
most valuable, not only in acknowledging a Christian tradition p 
our own, but also for a new and clearer realization o 



1.2. We have in France an effective ecclesial fellowship between four 
Lutheran/Reformed churches. This is the context in which we nake this 
response, all the more so since other doctrinal agreements 1 link u; together 
within French and European Protestantism. We have, as would be expected, 
contributed the report on discussions undertaken by various 






i. BEM 



We thus 



)ther than 

identity. 
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31 Lit is in this context that the Evangelical Lutheran Church of France 
welcomes with great interest many of the statements in BEM; it views 

statements in the text as a challenge to express its desire for 

fellowship in time and space with other traditions; and, lastly, it puts 
forward 

some points which would make for a greater recognition of the 
Protestant 

tradition. That tradition is also a gift to be shared with other 
Christian 
iradiliiins. 
3 12. It goes without saying that we consider as the basis for ecclesial 
fellowship the necessity for a common understanding of the gospel, 
which 

"must be further deepened, tested in the light of the witness of holy 
scripture, 
and continually made relevant in the contemporary scene". 2 



II. What we welcome 

II. 1. On the subject of baptism, we are in basic agreement with BEM on 
this point. We acknowledge that baptism is on the initiative of God, Father, 
Son, and Holy Spirit. We accept in their entirety the four meanings of 
baptism set out in the text: death and resurrection with Christ; conversion, 
pardoning and cleansing; the gift of the Spirit; and the sign of the kingdom. It 
is because baptism is incorporation into Christ that it is also incorporation 
into the messianic community. We rejoice with BEM, following Paul, that we 
can declare that there is only one baptism, and we associate ourselves with the 
ecumenical challenge implicit in the unrepeatable nature of baptism. 

As for the practice of baptism, we recognize ourselves in the BEM text, 
which indicates the possibility of a dual practice: the baptism of infants and 
the baptism of adults. Both forms of baptism involve faith: prospective faith 
in the case of infants, and personal faith in the case of adults. But, as BEM 
emphasizes, the whole of one's life is involved with a view to an ever- 
deepening mature understanding of the baptismal experience. We therefore, 
with BEM, reject "re-baptism". 

II. 2. As regards the Lord's Supper, we appreciate the balance of the text, 
on the one hand centring the sacrament again on the person and work of 
Christ, and on the other giving a constant reminder of its being rooted in the 
Trinity, and, more particularly, the importance of the Holy Spirit. We 
recognize ourselves in many of the points in the paragraphs which deal with 
the meaning of the Supper: the praise given to the Father for the gift of 
salvation; the memorial of the person and work of the Redeemer; the role of 
the Holy Spirit in the conscious thanksgiving for the salvation both achieved 
and constantly promised; and, lastly, the expectation and anticipation of the 
kingdom — these are basic points to which we adhere, and do so quite apart 



from certain sacramcnial inlcrprctaiions and deductions which are discer: 

• 40,000 member'-. 45 parishes, 50 pastors. 

1 These agreements are: the document known as "The Theses of Lyon", 1968; t 
Leuenberg Agreement, 1973; and "The Lord's Supper", Liebfrauenberg, 1981. 
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xt. Like BEM, we insist on the dimension of praise which should 
rily be present in any celebration of the Lord's Supper, since, in his word, 
God reveals his salvation to us and pressingly invites us to accept it. We are glad 
to sec that the unique nature of Christ's sacrifice, and hence of our salvation, is 
explicitly set out in the BEM text. We are in essential agreement with BEM on the 
presence of Christ under the visible signs of the bread and the wine. However, out 
of earnest desire that God's absolute freedom should be given its place, we shall 
later state our reservations and concern about the mode of that presence. We 
welcome with satisfaction the statements which see the Lord's Supper as an 
anticipation of the messianic banquet: in that regard, both for its own and the world's 
sake, the church, as it gives thanks to the Father, should also seriously consider at the 
same time the historic and contemporary divisions, antagonism and hatred in 
humankind. Finally, we accept with BEM that "the affirmation of a common 
eucharistic faith does not imply uniformity in either liturgy or practice". 

II.3. Concerning ministry, in this section we take the BEM statements as open 
questions and challenges addressed to the majority of the churches arising out of 
the Reformation. But it is important in itself that these questions should be 
raised so that we can reach a deeper common understanding and mutual 
recognition of our respective traditions. It is along these lines that we are unable to 
reject this section of BEM. 

HI. Things which challenge us 

III. 1. In the section on baptism, as in that on the Supper, we wish to make the 
effort to understand better, in the truth of the gospel, the true nature of the sacrament 
and all it means for the life of the Christian and the mystery of the church. While we 
accept that baptism achieves what it symbolizes, we do so on the sole and exclusive 
basis of the word of God. Our absolute confidence in the promises and in the infallible 
faithfulness of God enables us to accepl thai sacramental \ iew of the signs. Now, the 
question addressed to us is whether we acknowledge the objective efficacity of the 
sacraments. Our church needs to deepen its sense of mystery before it can have a 
more satisfactory sacramental understanding in the eyes of those traditions which 
are more sensitive to this issue than we are. But in the very insight in which we can 
perhaps most easily recognize ourselves, a challenge arises: the essential deep 
relationship emphasized by BEM between baptism and confession of faith as a 
commitment of one's life reminds us of an important dimension of baptism in the 
Christian tradition. It has, regretfully, to be admitted that, even if not in the church's 
teaching (catechism, confession of faith, preaching), at least in practice, the 
baptism of infants and their consequent confirmation are increasingly emptied of 
meaning in our churches. This is a challenge to us. It thus seems desirable to us to 
seek an appropriate liturgical sign, non-sacramental in nature, to meet the desire 
expressed by those who have experienced a revival or "rebirth" in their baptismal 
life. 
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HI. 2. Concerning the Lord's Supper, one of the challenges of BEM consists 
in our church's more marked rediscovery of the dimension of praise and the 
celebratory aspect of the Supper. But that applies to worship as a whole. It is thus 
difficult for us to regard the Lord's Supper as "the central act of the Church's 
worship". The increased emphasis placed on this sacrament should not be obtained 
at the expense of the recognition of its relationship with the proclamation of the 
word. Moreover, the strengthening of the link between what God accomplishes 
for us on the one hand, and our thanksgiving and intercession on the other, 
opens up for us a more inclusive vision of the church as a "sacramental" reality or 
mystery. While we permit ourselves to be challenged by this perspective, we cannot 
fail to mention a risk attendant upon it, i.e. that the church is so much one with 
Christ that it appears to be cooperating with him in the salvation of humankind. 
How can we receive the idea of increased emphasis on the Supper without ending 
up with a kind of a "super-sacralization" of this sacrament'? 

III.3. As for ministry, our church is at present engaged in redefining its 
ministries, and is thus challenged by several points in BEM on this matter. While 
we wish to avoid confusing the esse of the church with its bene esse, we do accept 
that the church needs ministries to accomplish its mission. BEM seems to give 
the "ordained" ministry a privileged position over other ministries. Similarly, the 
text presents a hierarchical model of ministry (bishops, presbyters and deacons) 
in connection with presiding at the "eucharist". While we propose to go into all 
these matters more thoroughly, wc also wonder whether this implicit sacralization 
of the ministry and its hierarchical structure are essential for mutual recognition 
of ministry. Protestantism places great stress on the church's prophetic mission, 
the ministry of the word. The pattern put forward in BEM consists almost 
exclusively in the function of presidency at the Supper. That raises the whole issue 
of the nature and role of the church. 



IV. What we propose 

IV. 1. On the sacraments: It seems important to us to seek a clearer and more 
fruitful balance between the "visible Word" of the sacraments and the "audible 
Word" of the preaching of the gospel. Any increased emphasis on the sacraments 
which did not take into account this sensitivity to the gospel seems to us to run the 
risk of, in our eyes, sacralizing the sacraments, \\ ith the real danger of superstition 
and magical reactions in popular piety. 

IV.2. On ministry: It is our strong desire that this section should be 
We are really asking the following questions: 3 



3 We here follow quite closely the reactions of the ANELF Theological Commission; cf. 
"Une prise de position lutherienne au sujet du document Bapteme-Eucharistie-Ministere", 
in Positions lutheriennes, No. 3, July/September 1984, pp.11 ff. 
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— Is the model presented by BEM just one example of the theology of mi 
ministry, or is it rather a definition of ministry as it should be among the 
churches with a view to eventual ecclesial fellowship? 

— What is the exact relationship between the priesthood of all believers and 
the "ordained ministry"? 

— Does BEM acknowledge adequately the "ordination" of women to 
"particular ministry"? 

— To what extent can ministry ( v hich for us is a matter of human law) define 
the esse of the church? 

— What is the meaning of the phrase "representatives of Jesus Christ" as 
applied to the "ordained ministers"? 

— Is it possible to avoid consideration of the primacy of the Bishop of Rome 
in discussion on the overall issue of ministries? 

V. Conclusion 

Our church receives BEM. We request Faith and Order to take our 
comments into account for a wider examination of the points at issue. 
Finally, we wonder whether this approach, with its somewhat backward- 
looking approach to our traditions, will really further the conversion to unity 
which we all seek. It seems to us, in effect, to be a matter of urgency that our 
convergences and our divergences alike should be tested at the level of 
contemporary witness and obedience to the gospel in face of the major issues 
of today's world. 



REFORMED CHURCH OF 
FRANCE 



The National Synod has been informed of the request of the Commission on 
Faith and Order of the World Council of Churches for an official response to 
the text "Baptism, Eucharist and Ministry"; and is acquainted with the 
findings of the consultation organized by the Lutheran-Reformed Standing 
Council at Francheville on 8-9 March 1985 (see pp. 142-144). 

3 13. Without prejudice to the position of this document with regard to 

the 

Statement of Faith of the Reformed Church of France (1938) and to 

the 

confessions of faith to which it refers, the National Synod considers the 

Faith 

and Order text to be an important milestone on the ecumenical 

journey; its 

production, the thinking it is provoking in the churches, and the 

sations arising from it are all part of the process of mutual recognition 

view to the visible unity of the church. 
3 14. The National Synod recalls that, at its meeting at Angers in 1977, it 

indicated the limits it sets to taking the production of such 

statements of 

agreement as bonds of ecumenical fellowship. 
3 15. The National Synod receives the findings of the consultation 

("Message 

to the Churches" and "Reception of the BEM Document") as 

expressions of 

the emphases and differences which have come to light in the course of 

study 

of BEM. It forwards it without amendment to the Commission on Faith 

Order. 



Synod this 

states that, in order to recognize in the BEM text the faith which text as an expression of the apostolic faith, further clarification is 

the needed on 

Reformed Church of France confesses in these matters and to progress in the following points: 

its Scripture tint/ tradition: We would be unable to accept tradition as the 

relationships and conversations with churches which will also recognize authoritative interpretation of the biblical message. 

400,000 members, 500 parishes, 600 pastors. 
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Word and sacrament: We would be unable to accept a diminishing of the 
primacy of the word to give priority to the sacraments. 
— The role of the church: We would be unable to accept that the church and 
ministers, whose calling is to serve God and the work of his grace, might 
seem to be dispensing or controlling that grace. 

Our understanding and reception of the three parts of the BEM text 
depend on the answers we receive to these points. These theological issues are 
part of our fundamental convictions and understanding of the gospel and we 
consider that in them our faithfulness is at stake. 

5. The National Synod reaffirms its commitment to ecumenical dialogue 
with a view to the visible unity which is Christ's gift. 

It insists on the prime importance, in this ecumenical endeavour, of the 
gospel witness to contemporary men and women, in faithfulness to the 
mission entrusted by Christ to his people. 

It emphasizes the connection between the various aspects of this en- 
deavour, none of which should be minimized: theological investigation, 
missionary activity, a concern for evangelism, social solidarity, defence of 
human rights, etc. Thinking and sharing in each of these areas is all part of the 
same movement towards unity. 

It calls to perseverance and progress, including within our local congre- 
gations, in listening to each other and sharing in service, while welcoming 
diversity and discerning convergence. 

It gives thanks to God for the signs of unity and the enrichment already 
received in the course of these endeavours. 

6. The National Synod instructs the National Council to ensun that the 
investigations and conversations initiated during the study of BEM ;ontinue, 
both within our local congregations and in the bilateral and mi ltilateral 
relations of the Reformed Church of France \\ ith other churches. 



REFORMED CHURCH 

OF ALSACE AND LORRAINE 



The Synod of the Reformed Church of Alsace and Lorraine, meeting 2 — 3 
November 1985, welcomes BEM ("Baptism, Eucharist, Ministry", 1982) as 
an important stage in our progress towards church unity. Parishes and 
groups who have received this text as a working document have become 
aware that ecumenical deliberation on the themes it tackles is important, and 
ought to be continued. 

BEM caters in part for the impatience of many Christians who profoundly 
desire to make progress in their convergences. Such progress, however, 
necessitates the testing of each individual's convictions; sincere humility; and 
acceptance of our differences. Study of BEM seems to have made this open 
attitude possible. 

The symposium on BEM organized by the four Lutheran and Reformed 
Churches of franco (franchcvillc, 8 — 9 March 1985) drew attention to the 
existence of texts common to these four churches, which formulate a number 
of convergences: 

— The "Lyons Theses" (1968) on "Word of God and Holy Scripture", 
"Baptism in the Name of the Father, Son and Holy Spirit", and "The 
Lord's Supper". 

— The agreement among the churches derived from the Reformation in 
Europe, known as "The Leuenberg Agreement" (1973). 

— The text on "The Lord's Supper" of Liebfrauenberg, 1981. The Synod of 
RCAL accepts the conclusions of this consultation, and stresses the 
necessity of a clarification from the ecumenical standpoint of three points 
there raised: scripture and tradition; word and sacraments; role of the 
church. 

As a Reformation-derived church, for which scripture remains the 
sovereign authority, we rejoice in the generally biblical inspiration of BEM. 



• 45,000 members, 53 congregations, 54 pastor; 



166 Churches respond to BEM 

However, three aspects present a problem: 

— the questionable use of certain Bible citations; 

— the scarcity of Bible references in the chapter devoted to ministry; 

— in the same chapter, the excessive importance of tradition relative to 
scripture. 

Baptism 

The emphasis on baptismal catechetical instruction and on the communal 
nature of baptism is, in our opinion, a very positive element. 

Section III rightly emphasizes the importance of faith and the existential 
and ethical consequences of baptism. 

On the other hand, it would be advisable to explore in greater depth the 
relationship between baptism, forgiveness, conversion and the gift of the 
Spirit, and to clarify the chronological order of these elements. We observe, 
in fact, that an increasing number of believers who received baptis n in their 
infancy are searching, in genuine spiritual need, for a way of dem mstrating 
their personal acceptance of the new life. Our Reformed church ;s 
attached to the laying-on of hands (confirmation). An approaching synod of 
the RCAL will attempt to clarify this question. 

Eucharist 

Though aware of the importance of eucharistic celebration 
context of worship, we cannot accept that the eucharist cons 
central act of worship. For us, word and sacrament form an indivisible 
whole, the gift of the new covenant. 

It is Christ alone who presides over the eucharist; the presidency of the 
person who officiates should be defined on the basis of this s 

We receive as a challenge the content of subsection 31 on the pi; 
frequency of the celebration of the eucharist. 

Ministry 

We have some reservations to record. 

The title alone of this document could give the impression that the ministry 
is conceived of as a third sacrament. 

We think that, according to scripture, the ministry is not a 
element of the church, but that diverse and complementary n 
bestowed by the Lord upon the church for its upbuilding and its 
acknowledge that the beginning of this chapter conveys a certain reieptivity 
towards a diversity of ministries, but we regret that this richness laer boils 
down to the three ministries of the bishop, the presbyter and the dea:oi 
are convinced that in the situation that exists today one cannot reduce the 
calling of the church to these three ordained ministries alone. 

The exercise of ministry is collegial, in the call addressed to the church in i 
entirety. It is through this vision that we understand the concept o 



apostolicity. The t 
continuity. 
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t of BEM tends to limit it too strictly to historical 



We hail with gratitude this first draft of a text on convergence leading us 
towards unity. We discover therein the richness of the faith and practice oi 
numerous churches. The hope of unity in Christ invites us to accept our 
divergences as challenges, and to advance in mutual comprehension and 
recognition. 

Some remarks on the format: 

— It would have been preferable to have distinguished the commentaries by a 
different typographical presentation (this concerns the French edition). 

— Certain unexplained terms or expressions make the document occasion 
ally somewhat incomprehensible to "ordinary" Christians, even in 
structed ones. The final version should be more accessible to lay people. 



UNITED PROTESTANT 
CHURCH OF BELGIUM 



Statement on baptism 

I. First question 

Of the three statements of the Commission on Faith and Order, the one 
relating to baptism seems to have a claim to priority for possible adoption. 
Theologically, we welcome its Christological, pneumatological, ec- 
clesiological and cschalological approach. 

The endeavour to reconcile the divergences of centuries, particularly as to 
paedobaptism (which is regarded as expressing the gift of divine grace) and 
adult baptism (which represents the response of the human being) un- 
doubtedly represents a positive contribution to the dialogue both within and 
between the churches. 

The important fact must also be noted that baptism has not been treated in 
isolation but is rather looked on as a process of continued growth in the 
believer's existence in and with Christ, with ethical implications for every 
sphere of life. 

We consider that the statement on baptis 
i ii i in 11 h In i 

• crlhclc tin folio m lhr< i il 
discussions of the report: 
3 17. scripture yields too readily to tradition; 
it theological differences do n 



is a good, broad reflection of 

c regularly in evidence during 



319. the 






)t sufficiently explored. 



II. Second question 

From our standpoint, an important consequence arising from this text is 
our church's will to go forward to interchurch recognition of baptism, 
especially with the Eastern Orthodox and the Anglican churches, always 
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provided that our hesitation about some of the statements is recognized and 
lli.il these can be made the subject of later discussions. These points are: 
320. The idea of baptism as having a saving power in itself, so that it 
then 

becomes indispensable to salvation. 
321. The interpretation of §22 regarding administration by an 
ordained 



thai: 



On this we should like to observe 
322. the meaning of the words "ii 



e churches r: 



greater clarity; 
323.it is necessary to keep §53 on the ministry, dealing with recognition 
of 

baptism administered by an ordained Protestant 

c) Dissociation of baptism and confirmation in soi 

serious problems, especially in so far as confirmation is regarded as a 

sacramental act conferring the "fullness" of the Holy Spirit and completing 

From this angle: is the fullness of the Holy Spirit therefore not conferred by 
baptism but solely through the laying on of hands by the bishop? And is it 
only through confirmation that one becomes fully a member of the body of 
Christ? 



it both 



III. Third question 

For our church, the statement on baptism can be valid only in pt 
directive, because of the reservations already stated in I and II. 

In our church it is very important, for the pastoral element in bapt 
accept child baptism and baptism of adults as two modes of baptist 
equally valid. 

Very serious note must be taken of the caveat entered on several o 
against "indiscriminate" baptism. In practical terms, one could consider 
consultation on baptism, possible refusal to baptize, relating baptism to 
confession of faith, and concern for religious education and catechesis. 

Paragraph 13 on "rebaptism" is presented too unilaterally from the 
standpoint of respect for the baptismal practices of the other churches. It goes 
without saying that mutual recognition of baptism would have to exclude 
"rebaptism" of members of other churches. 

But it can happen that a believer baptized "thoughtlessly and indis- 
criminately" as a child may wish for adult baptism. Would it not be possible 
to apply to such a case the last part of § 11, regarding baptism of those "from 
unbelief who accept the Christian faith and participate in catechetical 
instruction", without ipso facto inconsistency with §13. It is necessary to keep 
before us the recognition of child baptism in churches which practise adult 
baptism, in so far as the person concerned looks on that baptism as a true one; 
it may be that this recognition could be in the form of a confirmation of the 
baptism received at an early age. 
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In the catechetical sphere, the stress laid on continuing training of the 
baptized person seems essential to us. 

In the liturgical sphere, we have objections to §19 and the many 
supplementary signs accompanying the gift of the Spirit. In this context 
we would refer to §14, on the differences of opinion which exist as to 
understanding where the sign of the gift of the Spirit should be found. 



IV. Fourth question /. 
Formulation 

Taking into account the theological style of language which is addressed 

explicitly "to the people of God on every level of church life" (see 

introduction), we would suggest a different formulation, to take into 

consideration the following comments, among others: 

324. The document ought to be based to a greater extent on the authority of 

scripture, including the Old Testament. 
325. It is desirable to use simple, contemporary language which is within the 

grasp of all parishioners. 
326. In the expression of the common faith, it is necessary also to state 
frankly and clearly the divergences. 



2. The theological angle 

In this sphere, study of the arguments adduced for or against another form 
of baptism (paedobaptism or adult baptism) may be very illuminating. For 
instance, the role of the doctrine of original sin; ecclesiology — state church 
or missionary church, or a church of imitatores; liberty o 
and tradition; etc. 



3. The liturgical angle 

327.Liturgically, the question should be raised whether we can know if the 
New Testament texts and the practice of the primitive churches, 

presuppose baptism of adults, are actually compatible with child 

Wc cannot ignore certain hcnncncu'iical problems that belong here. 

328.1s it possible to accept the Orthodox model of child baptism as it stands, 

i.e. by immersion (§18)? There are differences of meaning and 

between child baptism and the baptism by immersion in the New 

Testament. 

These differences must also show up in the liturgy. 



4. Rebaptism 

It seems worth commending deeper study of the ways and means for 
"rebaptism", suggested in III, above all with a view to dialogue with the free 
churches. 



United Protestant Church of Belgium 171 
Siiitcment on the Lord's Supper 

I FIRST QUESTION 

Faith is something which has to be lived out and celebrated by believers 
More it can be thought out and given theological formulation. 

11 only for that reason, theological definition and ecclesiastical styles have 
a merely relative right to exist. 

The church's faith always implies the faith of Christians, in the absence 
<>1 which there will be the suspicion that that faith is formalist and 
mstitutionalist. 

BEM's statement on the eucharist, in attempting to remove and relativize 
some historic Western controversies, has recourse systematically to certain 
I heological ideas of the Eastern Orthodox church. For the rest, this statement 
prefers to use the vivid language of the primitive church. 

In §§1,2, 19 and 24 we rediscover important elements of what may be 
(.ailed "the common experience of the faith" as regards the Lord's Supper: it 
is a "gift from the Lord"; "in the eating and drinking of the bread and wine, 
Christ grants communion with himself; this participation in Christ clearly 
implies "at the same time communion within the body of Christ which is the 
Church"; "reconciled in the eucharist, the members of the body of Christ are 
called to be servants of reconciliation" (French: forgiveness) "among men 
and women and witnesses of the joy of resurrection". 

When the text as a whole has been read, however, there remain a fair 
number of questions. Here are some of them: 

329. What is the authority of the scriptural texts quoted, if different and 
indeed contrary theologies interpret them by applying their own 
particular 
hermeneutical principles? 

330. What convergence is desired or can be achie\ ed, gi\ en the great lack of 
precision persisting as to not only the use of scripture but also the 

fundamental theological concepts such as: 
Anamnesis: does this apply to the entire history of salvation or to the work 
and life of Christ? 

— Sacrifice: personal or in the context of worship? 

— Is the presence of Christ a matter of transubstantiation or of 
" transignifi cation" ? 

— Does epiklesis extend to gifts and/or to persons? 

— Is it the mark of the eucharistic community to convey a sign or to perform a 
function? 

331. The meaning of the eucharist and the question of the ministry 
(apostolic 

ration) arc handled separately. Will it be possible to 



n this way in the c 



Lt dialogue? 



332. Could there not have been a clearer affirmation that worship and the and 

ministry are both in the service of the word, in its dual sense of preaching sacraments, which are both equally important? 
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We have now brought forward enough questions and points 
I, II and III to make plain our doubts on the subject of possibl 



[i i il ii i n mi it led in [ i i ii lo 11 

exegetical and theological problems, seems to us to be difficult 



Statement on the ministry 

I. First question 

From the Reformed standpoint, priority has been giver t 
centuries to the preaching of the gospel. The question of th > 
church can be answered only if appropriate distinctions are drlwn. Through 
the ages, the faith has experienced the constraints imposed by historical 
circumstances, and there have been excesses and errors. We therefore have to 
speak both of continuity and of discontinuity. In this context, the problem 
relating to how the ministry and church structures are to be understood is in 
our eyes only of secondary importance. 

Nevertheless we do consider discussion on the ministry to be of first-class 
importance as BEM seems to uphold a clerical view of the ministry which is 
liable to channel the saving work of the word and the Spirit into confined 
traditional courses, leaving no freedom for the prophetic dynamism of renewal. 
BEM shows us quite plainly the ministerial structure of the majority of 
churches, especially those tied to the doctrine of apostolic succession. 
However, through the centuries, there has always existed a minority, visible 
more or less, which has not conformed and has rested its case on scripture. 
Zwingli and Calvin in particular commended a view of the church which 
would leave maximum freedom for the activity of the word and the Spirit and 
would give most scope for a concdiar structure as the instrument for taking 
decisions, in virtue of the elements of participation and inclusiveness which it 
implied. 

When we speak of the ministry of the church (ils service and mission) we 
are talking about the proclamation of the gospel by word and deed. That 
ministry is entrusted lo all Christians. 

We regard as legitimate any ordination of ministries in so far as it matches 
up to the supreme ministry which is the preaching of the gospel, and in so far 
as it takes account of the biblical witness and current social realities. 

In all ecumenical dialogue:- of the last lew decades, the railing of the whole 
people of God has been the starting-point for the debate regarding the 
ministry. 

So it is for BEM (§§1 -1). We wonder, however, whether this doctrinally 
correct view has been sustained throughout the entire statement on the 
ministry, in view of the disproportionate attention given to the ordained 
ministry. In this report there is an almost unbearable tension between 
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ministry and community. A chapter is lacking on the non-ordained ministry 
and the priesthood of all believers. 

All the churches are agreed that the calling of all Christians does not 
exclude special, particular ministries and services; §7 offers various clarifi- 
cations of ideas relating to this. 

We are in agreement with the intention to describe the ministry in 
functional (§8) rather than classical, onto logical sacramental terms 
(rcpraesentatio). 

On the other hand, we consider the last part of §8 untenable, and 
inconsistent with what precedes it, i.e. in its claim that the ministry is 
constitutive of the life and witness of the churches. All the misconceptions 
relating to ordination, the structure of the ministry and the apostolic 
succession can be traced back to this opinion. 

The theological basis of the ministry cannot be dissociated from the 
exegetical and historical data. Paragraphs 9,10,19 and 21 give expression to a 
broad consensus in this field. 

Paragraph 10, speaking of the calling of the Twelve to be "representatives 
of the renewed Israel", makes a reference to the calling of the whole people 
and not to the institution by Jesus of an ordained ministry. The role of the 
apostles, as a primitive form of the ecclesial ministry, is unique and cannot be 



"Since very early times" there have been persons called to the holy ministry 
(§8).* From a variety of primitive forms (§19), "during the second and third 
centuries, a threefold pattern of bishop, presbyter and deacon became estab- 
lished". Paragraph 21 mentions modification of their roles. But nowhere 
do we find am th olo i il int rpi lati in oi ju lilli atton of the later develop- 
ment and the geographical expansion of the ministry of the "episkopos"! 

In this context, §22 is completely illogical: a threefold "although" (as to the 
primitive multiplicity of ministries, the matching of ministries to the church's 
needs and ministries other than the three mentioned but also furnished with 
gifts — charismata — of the Holy Spirit) is followed by a conclusion which is 
not explained: the triple ministry is "an expression of and also "a means 
for" achieving "the unity we seek". 

The theological shift from the original content to the later hierarchical and 
cultic "bishop — priest — deacon", which arose moreover out of the post- 
Nicaean, secular power structures of the Roman Empire, and the division of 
the church into clergy and laity, arc accepted as they stand by BEM — but by 
what right and on what basis? 

Below are the fundamental questions which are a precondition for sincere 
convergence and ci 



* The French text quoted in the present document does not correspond to the French 
ofBEM, which would read ". . . The mmistrj of such persons, who since very early 
times have been ordained . . ." — Translator's note and italics. 
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church of Belgium was the will to embody more fully our unity in Christ. 
333.Are the three ministrii m ntiom i , mil iional pre ion of the unique Our church. 

ministry (the preaching of the word, and the sacraments) and 

therefore in 

principle theologically and doctrinally equivalent! 
334.0r is there a hierarchical structure in the ministry on account of which 

ministerial fullness (episcopal consecration) would belong only to the 

bishop, 

and presbyters and deacons would merely be taking part to a lesser 

this episcopal ministry and doing so in dependence on it? 

Paragraph 24 

sidesteps this decisive question, which will thus continue to be a focal 

for the current dialogue. 

The titles we would propose are pastor-elder-deacon. The translation 
"priest" (N.T.: hiereus, i.e. sacrificer) for the N.T. term presbuteros is not 
compatible with this. The idea that the presbuteros can offer a sacrifice is 
contrary to the New Testament. 

Neither is the tripartite terminolo \ p -tor-clder-deacon the sole valid way 
of categorizing divisions of the ministry, for according to the New Testament 
the primitive church knew of other ministries and services which could well 
come lo exist again within the Christian community today. 

The following objections could be made to the idea that the bishop 
represents the "focus of unity" (§20): 

335. The distinction to be drawn between bishop and presbyter is not 
biblically, theologically and ccclcsiologically straightforward. The two 

sometimes appear as synonyms in the New Testament. 
336. The "Jesus movement" was at the start a lay movement and Jesus 

himself never functioned as a cleric. 
337. Alongside the pastor and teacher, who is made responsible by virtue of 

charisma and of training for presiding at worship, the secular 

the church must also be represented by ministries of elders and deacons 

just as much in the liturgy and witness of the church as in its service to 
the 

In BEM the church and the ordained ministry at 
focus is on God's covenant with Israel and the na 

II. Second question 

After more than fifty years of discussions on church unity and on mutual 
recognition of ministries it may not be unprofitable to recall that for scripture 
there is a divided world which is reconciled in Christ. In the New Testament, 
the relation with Israel and the nations makes itself constantly evident (Matt. 
28:19-20; John 21:11; Rev. 21:12-14). The church must be one church if the 
world and creation are to have unity. This profoundly Jewish political and 
social New Testament dimension — which embraces the world as a whole and 
is characteristic of the covenant idea — is much less than adequately aired in 
BEM. 
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however small and weak it may be, represents the WCC in Belgium. As such it is 
I he ecumenical partner of the church of Rome. This little church of ours is Ik- 
xible and pliant and may have the appearance of an experiment for the I ut 
ure, for our Roman Catholic brothers and sisters in Belgium and — who 
knows? — even a little for the coming world church. 

Given the freedom of the Holy Spirit to operate in a variety of very 
different structures, the church may — or rather must — pattern the ministry in 
the light of its task (of proclaiming the gospel) and of the needs of present-day 
society — remaining faithful to scripture, but at the same time having a 
capacity for innovation. 

In ecumenical dialogue, the Reformed view of the church shows itself to be a 
very open one, with an absence of prejudices as to the theory and the 
practices prevailing in the constitution and ministry of other churches. 

For us, recognition of the ministries of the other churches must not 
represent an insurmountable problem, even if we do not accept cither their 
form or their theological content, for it is not the ministry in itself but the 
proper preaching of the gospel that guarantees the unity of the church. 

An immediate and practical consequence of the above would be that from 
now on there should be no further reconsecration of ministers who, being 
responsible for worship in the other churches, might wish to be accepted in 
ours. It is enough for them to be inducted fit talh I into their new functions if 
they wish to go on exercising their ministry, provided they fulfil the 
conditions laid down by our church relating, e.g. to a probationary period and 
to training. 

Out of a concern for frankness in dialogue with the non-Reformed 
churches, we must raise a certain number of theological questions which in 
our view are liable to cause difficulties in working out a consensus or 
convergence theologically and ecclesiastically. 

1. Apostolic succession and tradition 

Ecumenically speaking, the distinction of principle made in BEM between 
"the apostolic tradition in the Church" (i.e. continuity in the apostolic faith, in 
worship and in mission etc., §37) and "the apostolic succession in the 
apostolic ministry", e.g. bishops (§36), seems to us to represent progress. 

It suggests that there can be an apostolic tradition apart from the apostolic 
succession, and that the succession of bishops is only one way among others of 
expressing the apostolic tradition of the church. 

Unfortunately, this view is not presented with historical or theological 
hacking, nor is it adhered to with any consistency in the report. The absence of 
any theological distinction between "episkopos" and "presbuteros" 
amounts to no more than a highly doubtful "argument from silence". 

In its reference to Clement of Rome and Ignatius of Antioch, §38 seems to be 
claiming that only the bishop is Christ's representative and the successor of the 
apostles. Why not (for instance) the presbyter also? 
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Here in fact we have the Roman Catholic and Orthodox idea that 
consecration of the bishop is an essential for the episcopal succession tacitly 
underlying this context. The result is that thoughts about ordination, 
ministry and church, etc. are at once given ontological and hierarchical 
status. For this reason the compromise solution proposed in §53 will not work 
in practice: churches vs inch already have bishops would pass over in silence the 
question of the historical and theological basis for the episcopal mini ti hil 
those without bishops would accept the figure of the bishop, but without 
accepting its traditional theological implications. 

2. Ordination 

According to §30 the episcopal ministry is, if not a guarantee, at least a sign, 
of the continuity of the apostolic tradition; and this is not stated regarding 
the presbyter and the deacon. 

It must therefore be asked how one is to know what the significance is of the 
laying on of hands and of epiklesis (§§39-44). 

i IN cm ii II I i ii ii i think of ordination as an act of God and an 

act of the church. 

What, however, is the gift (§§39,43; charisma: §48) or the gifts (§§41,44,45) 
relating to the act of ordination? 

Must ordination be looked upon as a "sacramental sign" of the "giving of the 
Spirit", or is it enough to think of epiklesis and the laying on of hands as signs of 
intercession and of promise so that there may be the gift of the Spirit? The second 
of these hypotheses we can accept. 

Again, the main objection to these paragraphs on ordination is their lack of 
clarity. Because of an anxiety to avoid misunderstanding on ontological 
categories, BEM emphasizes only the functional-relational aspect of the 
ministry. Likewise, it avoids defining the "gift". 

These questions must however be raised, especially with the Orthodox and 
Roman Catholic churches. These churches, in fact, consider the ministry as a 
"special participation in the priesthood of Christ" because of an indelible sacra 
mental character through which special ministerial powers are conveyed to the 
priest. In these churches, the ordained pnesthood is di tin ished daily, and 

not merely as a matter of degree, from the rest of the faithful, for the consecrated 
priest can, in persona Christi, make the sacrifice of Christ "present". Such an 
ontological, hierarchical and cultic view of the priesthood, culminating in the 
episcopal ministry, is, of course, unacceptable in the Reformed churches. 

3. Ordained and non-orduiiwd ministries (communities) 

After chapter I (the calling of the whole people of God), the community is 
again discussed in this report in § 1 6 ( interdependence of ordained ministers and 
the faithful) and in §§26 and 27 (on the active participation of all members 
in the life of the community and the management of the church). 
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Hie conclusions we should have liked to see being drawn from these general 
slatements are not there. Different churches have very divergent or even 
opposed views regarding "active participation" of the laity in the life and 
management of the community. 

Thus, to the Roman Catholic church, the council of the laity has only a 
consultative role and has no right of decision except for matters of secondary 
importance. Magisterium and management belong only to the bishop or are 
dependent on his authority; priests are the bishop's representatives; synods and 
councils are assemblies of bishops. 

For their part, the Reformed churches do not recognize this hierarchy; the 
congregations take part in the ministry of the word and sacrament through 
elected representatives. In the prcsbytcrial synodal system, alongside ministers 
ordained for the conduct of worship, lay people also take part in management 
of the congregation — in the session, presbytery, synod and general assembly 
(or terminological equivalents). It is our conviction that this is the best way of 
expressing the calling of the whole people of God. 

BEM devotes only one sentence to this system (§27). It does not even 
explain what a synod is; yet in almost all the churches the synod has a 
function. The WCC had at one time proposed a "conciliar community" as the 
aim of unity! Convergence to us seems impossible without participation of the 
non-ordained members in the magisterium and management of the church. It 
is also our view that the functions of episkopos, presbuteros and diakonos 
exist also in churches with a presbyterial-synodal system, even if these 
functions arc exercised there collcgially. 

4. Ministry of unity 

Paragraphs 13 and 14 deal with the ministry of the church as a focus of 
unity for the life and witness of the church. Paragraphs 2 1 .23 and 29 mention the 
bishop on this subject. 

Is there then nothing else to be said, according to BEM, on the universal 
face of the church? For instance, would the WCC not have a part to play 
here? And what is the significance of the synod? 

We should like to think of the WCC as an effective structure for the 
universal community of Christians — as a provisional ministry for unity. 
Evangelicals really do have an interest in a worldwide organization of 
Christendom. 

Any debate with the Roman Catholic Church which leaves the pope out of 
account is unrealistic. For that church the papacy counts as a "ministry of 
unity". Even after Vatican II, visible communion with the pope is part of the 
"internal structure of the faith and is constitutive for the essence of the 
Church". 

Now, BEM says nothing on this. As a Reformed church, we can accept an 
ecumenical council if it is made up of ordained ministers and laypcople 
commissioned by their churches. 
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5. Ordination of women 

Paragraph 18 deals with the various attitudes to a female ministry. A 
minority is of the opinion that our church is disobeying scripture in opening 
all its ministries to women. The majority considers the emancipation, or 
liberation, of woman, even in church matters, to be a form of obedience to 
what the Holy Spirit is saying to the Christian communities. 

As to the commentary on §18, we are entitled to ask whether reference to 
nineteen centuries of tradition is enough to constitute a formal criterion. 
Neither is the theological appeal to "human nature and Christology" any 
more convincing. Christ as the new Adam represents the human person 
without distinction of sex. 



Summary 

We consider that acceptance of BEM as it stands would give the impression 
that the present church structure of the presbyterial-synodal Reformed 
churches is not legitimate. Underlying the report there is an interpretation of 
the ministry which makes its starting point the existence of a certain 
continuity, because of the laying on of hands, between the apostles and today's 
church where that is governed by bishops. If so, then as Protestants we would 
still feel that we are "separated brethren", cut ofif from the "true" church. 



HI. Third question 

In reply to the question on the amount of guidance our church can take 
from BEM, we would make the points below, which follow from what has 
been said above. 
338. Our church is in principle prepared to continue taking pari in the inter- 
church dialogue on the church's ministry. 
339. This implies our willingness to adapt or even change our own church 
s if the conclusions of this dialogue lead us to do so. To that end 



place our trust in the Holy Spirit which "will lead us into all truth" 
(John 
16:18). 
340. This readiness within our own church is also strengthened by our free 
acknowledgment that the reform of the church has not led to unified 

and action in the church of the West. Fragmentation among the 

Reformed 

churches is doubtless the cause of a sizeable weakening of the 

evangelical 

341. For the most part, the Christian churches are separated from their 
Jewish roots. Lack of biblical (i.e. Jewish/Christian) thinking is 
evident 

throughout BEM. 
As to the ministries, this comes out among other things in the non-biblical 
interpretation of the laying on of hands, which should be considered not as a 
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This comes out clearly too in the false interpretation of the term 
presbuteros — properly an official in the synagogue — and above all of the 
"priesthood of all believers", which is diametrically opposed to the levitical 
temple cult. 

The biblical preaching of the prophets and apostles, which is the criterion 
not merely for the organization of the ordained ministry but also for the 
liturgy, for catechetics, for ethics, for the spiritual life and for witness, never 
had "the church" as such as its focus or raison d'etre. Its focus is Israel, and 
the world of nations around Israel; its raison d'etre is the new humanity. Our 
main quarrel with the BEM from this angle is not directed so much against 

In i h i 1 'n > iin I 1 in ot ii ii i i i ii in o Id i u I 



nsecration ad vitam, but rather as a "dynamizatio 
(dunamis = power) or confirmation for a concrete, specified task. 



IV. Fourth question 

In the light of the work being done by the Commission on Faith and Order, 
we would therefore wish to press for a new starting-point and for a new 
perspective and method. 



/. JVeit 1 starling-point 

We would refer to what has already been said under Question III on a 
scriptural interpretation which takes account of the Jewish and Christian 
roots of the New Testament. The calling of the whole people of God has not 
been clearly present as a starting-point throughout the statement as a whole 
(cf.I). 

Jesus did not found a "church", or any "ministry of the church". He 
wanted to recall his people to the unity of the Covenant. That is why he 
appointed the twelve as representatives of the whole people (the twelve tribes) 
and not as a new clergy. On the contrary, the lay movement of Jesus opposed 



fossilized clerical domination and the baneful alliance between s 
and the powers that be. 



2. New perspective 

The New Testament picture of an Israel reconciled with the nations has as 
its outcome a new humanity and a renewal of the world. The church must be 
considered from thai universal standpoint. 

The situation of the poor and of those discriminated against, of the 
oppressed and those subjected to colonization does not receive enough 
attention in BEM. To be sure, the church is not simply the bringer of a 
message of liberation, but it serves the action of the Spirit which does indicate 
paths to reconciliation and liberation. The task of deacons and the dimension 
of diakonia in the church are also aspects which can be endowed with new 
vigour and new inspiration: the church is the servant (diakonos) of the world! 



e accord "their forms of 
) the original intention, 
in this field. In a mobile 
i offered by the 
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3. New method of working 

Raising the question of starting-point and perspective means that a new 

interpretation of the ministry is also needed — a new method of working and 

new ministerial structures. 
This is how we interpret §51: it is not enough to enter into doctrinaire 

ecumenical agreements on the ordained ministry when the real question is the 

diakonia of preaching the gospel (word and actions). Much more is needed in 

terms of an ecumenical renewal of the ministry. 

On the basis of scripture, guided by the history of the church, and enriched by the 
experiences of other churches, all the churches must, in their response to the 
challenge of this age and this world, "examine" with or 
ministry" which in a changed world will be closer t 
BEM, however, gives us very few concrete suggestions 
and increasingly complex society such as ours, the 
church must undergo a process of adjustment and differentiation. Alongside 
stable, territorially defined traditional communities, increasing importance will 
be given to the idea of a community of persons. In this society, the ministry will 
require specialization of an incieasin 1\ ignifii nt kind >articularly as to: 

— the training of infants and adults; religious education, theology for adults; 

— the church's social work: the sick, prisoners, diaconate; 

— regional responsibilities and functions: coordination among communities, 
districts, and on a national level; tourism, etc. 

Renewal of the church's ministry also presupposes a revision of traditional 
roles, e.g. the possibility of exercising a temporary or part-time ordained 
ministry. 

As a matter of course, a reform of ministries requires a reform of 
l and of the management arrangements within church com- 
Every exercise of a ministry must be understood collegially. 
Democratic structures, acceptance of responsibility, joint management and 
communication must come to characterize church policy in a changing world. The 
convergence which — at least so far as its treatment of themes is concerned — 
BEM has seen fit to circumscribe in the past is in our view something for the 
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In general, our church is in agreement vith what is stated in this chapter. 

We should, however, have liked to fincin it some special emphasis on 

idea of God's covenant with his people(cf. Rom. 4:16, 17; 6:Iff; Col. 2: 



12, c 



:.). 



We have difficulty in limiting the sacrarent of baptism solely to the notion of 
sign and seal of our common discipkhip. For our part we understand 
baptism in a deeper sense as sign and seal if the grace of Jesus Christ towards us. 

As regards chrismation, we would advis against any gesture that might be 
construed as a magic action. The text ives the impression that without 
anointing with chrism, baptism would rot be complete. 

In our view, the celebration section omis the aspect of participation by the 
community. 



Eucharist 

The name "eucharist" designates onh one part of the sacrament of the 
Lord's Supper. The central action is the pesence of God in the word of Jesus 
Christ. Worship is not merely a cultural stion, but the means whereby God 
intervenes in our lives and involves his chirch in mission in the world. If the 
eucharist is placed at the centre of worshp, that will mean that the word of 
God merely prepares for the essentia!, tb eucharist. Sola (ides, sola gratia\ 

We find the deep meaning of the sacramnt in the Lord's words: "Do this in 
memory of ME." The memorial, anamesis, constitutes for us the most 
essential part of the sacrament, since it places Christ in the centre of the 
Lord's Supper as gift of God to humanity ind not vice versa. Thai means thai for 
us the content of section A (§§3-4) is lot in accord with the gospel. When 
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the basis of the sacramental meaning is a biblical one, we do not understand 
how the world could be capable of offering the sacrifice to God. 

We note in general that an ecumenical reading (interpretation) of the Bible 
on which the sacramental statements might be based, is lacking. 

The heading of section C does not correspond to the content of the text. 



Prcshvlt 



The text is 



e acceptable than the title. The real presence of 



Christ does n 



ma deal a 



occur at the precise moment of the 
man that brings God into the eucharist. 

As for children's communion, baptized children belong to 
the family of believers by grace and by the covenant, so why 
receive holy communion? 

The dynamic consideration in §25 (p. 15) is fundamental, V e would have 
wished it to be decisive throughout the 

The view of the contcxtualization of the elements of the Lc xi's Supper 
section E is very restrictive and even colonialist. It ignores the 
the church through cultures and nations. 

The idea that "Christ's presence in the consecrated eh 
after the celebration" is not biblical. Christ is present in thi 



a the w 



rship and not 
e and in the bread. We emphasize, however, that tl ; consecrated 



of 



iniversality of 



elements of the eucharist demand respect from all. Provided 
shown, the deacons who serve the table may deal with the el 
remain over as they choose. 



Ministry 

We have the impression that the holy scriptures are not the basis of this 
chapter. The distinction between laypersons and ordained ministers in the 
mission of the church is not a biblical idea. The ministry of the apostles is not 
tied to the sacraments, so why tie it to the ordained ministry? The apostolicity 
of the church is not based on episcopal succession but on apostolic preaching. 
We consider that ministry is bound up with the community and with the 
function fulfilled in, by and in the name of the community. Ordination cannot 
therefore confer on an individual a position separated from the community to 
serve as representative of Jesus Christ. To make such a claim would be to 
contradict the noble consideration of section I (pp. 20-21) — 
which presents the mission of the church as a community — and there is no 
biblical authority for so doing. The ordained ministry receives authority from 
the word of God which it faithfully serves, and not from ordination. 

The text on pages 2If. reconciles positions which are hard to reconcile, and 
so ends up by contradicting itself through wishing to please everyone. As 
regards apostolic succession, we consider that it should not be tied to human 
persons because the gifts of God are not tied to human beings. 

The text of section VI, "Towards the Mutual Recognition of the Ordained 
in contradiction with the title and leads to an exclusive 
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conclusion which involves a danger of refusing ecumenical dialogue, namely 
I hat non-episcopal communities are not members of the apostolic church. 
I low can it be maintained that continuity with the church of the apostles finds 
profound expression in the successive laying-on of hands by bishops, which 
si lengthens and deepens that continuity, and still think of the prophetic and 
charismatic aspect of the ministry or the dynamism of the ministry which may 
lead the church to suffering? With such an understanding of the ministry we 
me no longer placed under the cross but in a theology of glory in relation to 



Conclusion 

We are extremely appreciative of the ecumenical effort which led to the 
existence of this document. We are convinced that theological foundations 
such as this provide a sound approach to the ecumenical future of the 
churches. We encourage this undertaking and recommend that we should 
start from joint reading of the Bible among the various families of the church, 
so as to be able to arrive at theological considerations. The Bible can unite us, 
whereas tradition disunites. 

Having said that, the document on baptism, with a few modifications, 
meets with no difficulty in receiving our approval. Those on eucharist and 
ministry would have to be fundamentally revised before we could accept 

Kigali, 1 March 1984 
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General remarks 

The BEM document is a work for which we may well praise God. We are very 

grateful to those who took part in producing it and thank them warmly. 

BEM is an excellent working tool which can help the various churches to get 
to know one another better, by assisting them to understand and listen to one 
another and discuss the points they have in common and those that still divide 
them in regard to baptism, eucharisl and ministry. 

The availability of the BEM document is a valuable aid for the church in its 
task of educating the faithful to be open-minded, to perceive, receive and 
accept the ideas of others when these are ideas whose accuracy in terms of holy 
scripture and the doctrine of the apostles they cannot deny, even if that fact has 
unfortunately long been hidden from them. 

However, the BEM text is not an end in itself but an important step making it 
possible to move forward towards more perfect communion between the 
churches. The remarks and suggestions we make here have been formulated and 
brought together round the four questions which Faith and Order put to the 
churches. 

To what extent can your church recognize in this text the faith of the church 
through the ages'.' 

BEM's basis for explaining baptism is well defined, in simple, clear 
language, which takes account of the traditions inherited by the churches 
through the generations. Thus we have: institution (ch. I), meaning (II), 
relation to faith (III), practice (IV), celebration (V). This, it can be said, 
corresponds to the Christian faith since the days of the early church. 

I he former C.ICM liturgy for the eucharisl chiefly stressed Jesus' passion and 
death. The BEM text has completely changed that. This is why the 



5, 76 regional synods, 3,000 parishes, 15 synodal presidents, 935 



current liturgy includes all the essential points in the history of salvation 
which most churches have already included for centuries, namely: 

thanksgiving to the Father for all he has done as Creator, Saviour and 

Sanetiilcr; 
-memorial of Christ and of all He has done: incarnation, leaching, service. 

suffering, death, resurrection, ascension, sending of his Holy Spirit, return to 

establish the kingdom of God; 

invocation of the Holy Spirit for the faithful who are present and for the 

bread and wine; 

communion of all believers to demonstrate communion with Christ and 

with believers throughout the world, sharing the bread and wine in a 

particular place; 
— the feast of the I >o Go, tin u hari i inboli ih m mag I i 

of the Lamb in the future kingdom. 

The consequences your church can draw from this text for its relations and 
dialogues with other churches, particularly with those which also recognize the 
text as an expression of the apostolic faith. 

BEM makes known to us the viewpoints of the various churches. Even if this 
knowledge runs the risk of offending some, we also recognize thai the authors of 
the document are endeavouring not to give needless provocation, but on the 
contrary are trying to lead the different parties to admit their mistakes and 
jointly to seek the points they have in common. Faith and Order should continue 
this way of working. 

The consequence of the BEM text here in Madagascar has been to confirm 
"mutual recognition of baptism". In our opinion this "mutual recognition", not 
only of baptism but of many other points of the Christian faith, is the true way 
for ecumenism to follow. 

The BEM text has brought about a lessening of the conflicts which 
formerly existed in Madagascar between Christians of the various churches, 
especially between Protestants and Catholics. 

BEM has facilitated local, regional and national relations between the 
different churches and has contributed to the progress of ecumenism in 
Madagascar. 

BEM has encouraged Christians' enthusiasm for collaboration to improve 
and consolidate points of agreement and for a joint quest in search of 
solutions to what still divides them. 

As a Reformed church, accepting the Presbyterian synodal system, the 
CJCM is ready for its part to study and grasp more profoundly what is 
involved by "succession in the apostolic tradition". 



a for 
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Guidance your church can take fro> 
ethical and spiritual life and witness. 

Formerly many congregations of the CJCM celebrated the Lord's Supper 
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only on the first Sunday of each month. At present, thank ; 
CJCM accepts the principle of celebrating the eucharist 
the preaching of the word of God should 
sacraments. Similarly, the celebration of the 
Ascension Day and at Christmas if it does no 

As for the ministry of women pastors, the CJCM has hac 
them since its foundation in 1968. 

In general, the CJCM uses bread and wine or grape juice fo|" the euchari 
In some places where these elements are not available, elements are used 
which arc obtainable locally. 
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Suggestions from your church for < ontinued work by Faith and Order on the 
relation between the material of this BEM text and its proposed long-term 
research into a "common expression of the apostolic faith today". 

Faith and Order should explain that the following points are well-founded: 

— infant baptism; 

— baptism of adults; 

— communion offered to those who have just been baptized, even 

— the fact of not conferring the sacrament of baptism except o 
Christian festivals such as Christmas, Easter, Pentecost. 
Matters concerning ministry occupy too much space ii 

document. It is obvious that the total number of pages and theses devoted to 
baptism and eucharist together only amount to the same as those on ministry 

The scriptural references in all the commentaries in BEM are quite 
inadequate. It is very striking, for example, to see only a single verse (Luke 
4:18) in explanation of the calling of the whole people of God. Where are Eph. 
4:11-12 and 1 Pet. 2:9 etc.? 

BEM attaches too much weight to the ordained ministry, almost as though 
it alone ensured the perfection of the sacrament and not Christ who is the 
master of the feast. 

In our view it is the whole of the church, pastors (or priests) with all the 
faithful who take part in the act of ordination (5;41 )■ 

18 April 1986 

For the National Council 
Paul Ramino Secretary 

general 



A. Background 
31.193 

The Faith and Order Commission of the World Council of Churches has 
transmitted to the member churches the paper adopted in Lima in 1982, 
entitled "Baptism, Eucharist, and Ministry" (Faith and Order Paper No. 
Ill) and has requested the official response of the churches "as a vital step in 
the ecumenical process of reception." This official response is to be 
authorized "at the highest appropriate level of authority," which for the 
Presbyterian Church (U.S.A.) is the General Assembly. 31.194 
The response is to include the following four matters: 
342. The extent to which your church can recognize the faith of the 
Church 

through the ages; 
343. The consequences your church can draw from this text for its 
relations 
and dialogues with other churches, particularly with those churches 

also recognize the text as an expression of the apostolic faith; 
344. The guidance your church can take from this text for its 
worship, 

educational, ethical, and spiritual life and witness; 
345. The suggestions your church can make for the ongoing work of Faith 
and Order as it relates the ongoing work of Faith and Order material of 
this 

text on Baptism, Eucharist and Ministry to its long-range research 
project 

"Towards the Common Expression of the Apostolic Faith Today." 
31.195 
This response is presented to the 198th General Assembly of the 
Presbyterian Church (U.S.A.) for adoption and transmission to the Faith and 
Order Commission of the World Council of Churches. 



3,131,228 members, 11,662 
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31.196 

A description of the process followed in preparing this official 
provided in Appendix A. response is 

B. Response and recommendations 

It is recommended that the 198th General Assembly (1986) 
31.197 

1. Adopt as amended the "Response of the Presbyterian Church (U.S.A.) 
to the World Council of Churches' Faith and Order Commission on Baptism, 
Eucharist and Ministry". 

31.198 

2. Forward the Presbyterian Church (U.S.A.) response to the Faith and 
Order Commission of the World Council of Churches, with copies to the 
World Alliance of Reformed Churches and the Consultation on Church 

31.199 

3. Commend the "Response" for study by congregations and especially 
presbyteries, svnods. and seminaries. 

31.200 

346. Make single copies of the "Response" available, without cost upon 
request through Program Agency/General Assembly Mission 



347. Commend those persons listed in §31.281. 



Response of the Presbyterian Church (U.S.A.) to the World Council of 
Churches' Faith and Order Commission on "Baptism, Eucharist and 
Ministry" i 

Baptism I 

31.201 

1 I he i lent ti hich the Pi bytcnan Church (U.S.A.) can rccogniz in 
this text the faith of the church through the ages: 31.202 

We agree that the text on Baptism is a valid expression of the faith of the 
Christian church through the ages, especially as that expression emphasizes 
areas of ecumenical convergence related to mutual recognition of the various 
branches of the church. The treatment of the diversity in the faith of the 
church represented by the baptism of "infants" and of "believers" assists in 
our agreement. 31.203 

Our response raises questions as to the formulation of some matters, as we 
comment on the ecumenical text through our own confessional tradition and 
practice. We reserve these questions for treatment in Part 4. 
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M.204 

2. The consequences the Presbj terian Church (U.S.A.) can draw from this 

lext for its relations and dialogues with other churches. . .: 

31.205 

The Constitution of the Presbyterian Church (U.S.A.) states: There is 
one church. As the Bible speaks of the one body which is the church 
living under the one Spirit of God known through Christ, it reminds us 
that we have "one Lord, one faith, one baptism, one God and Father of 
us all." (Ephesians 4:5-6). . . .[Wjhile divisions into different 
denominations do not destroy this unity, they do obscure it for both the 
church and the world. The Prcsbyieria i I hui h (I il irmin it 

historical continuity with the whole church of Jesus thnst, is committed 
to the reduction of that obscurity and is willing to seek and to maintain 
communion and community with all other branches of the one, catholic 
church (G-4.0202-0203) 

31.206 

Accordingly, we heartily concur with the text that Our 
baptism, which unites us to Christ in faith, is thus a basic 

bond of unity. . . . Therefore, our one baptism into Christ c< 

the churches to overcome their divisions and visibly manifest their fellowship. 

(B.6) 

31.207 We recognize the integrity and validity of baptism administered with 

in the name of the Father and of the Son and of the Holy Spirit by other 
churches and in consonance with this ecumenical text. We affirm that this text 
can become the basis for bilateral and multilateral denominational conver- 



31.208 

Arising out of our unity in baptism is our further affirmation that we need 
to work toward a united witness in mission. 
31.209 

One consequence of the reception of this text could be j oint participation in 
services of baptism as a visible expression of the welcoming of the baptized 
person into the church universal. 
31.210 

3. The guidance the Presbyterian Church (U.S.A.) can take from this text 
for its worship, educational, ethical, and spiritual life and witness: 

While our tradition has always affirmed that baptism is incorporation into 
Christ (our confessional tradition often describes this as "engrafting" into 
Christ), we have emphasized "washing and cleansing of sin" more than 
"participation in the death and resurrection of Christ". We welcome the 
text's reminder of the many biblical images of baptism, especially that of 
Romans 6. 31.211 

Since our confessions have affirmed that "the sacrament of Baptism is but 
once to be administered to any person" (Westminster Confession of Faith 
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XXX. 7 Cf. Second Helvetic Confession XX), we welcome the text's assertion 
that "baptism is an unrepeatable act" so that "any practice which might be 
interpreted as 'rebaptism' must be avoided" (B.I3). This reaffirms our 
historical theological statements and positions of polity. Yet we recognize 
that the text has pastoral implications for us, since recent studies have shown 
that our profession has not been matched fully in our practice 31.212 

We welcome the text's reminder of the ethical implications of baptism (B 4) 
because it stresses that "baptized believers" have "a common responsibility 
here and now, to bear witness together to the Gospel of Christ" and that the 
"context of this common witness is the church and the world" (B 10) This 
parallels the reminders in our Book of Order that baptism "heralds a new 
beginning of participation in the ministry of Christ" (S-3.0200) But the text 
strengthens this emphasis by stating that baptism "embraces the whole of life 
extends to all nations, and anticipates the day when every tongue will confess 
that Jesus Christ is Lord to the glory of God the Father" (B 7) Moreover 
because so often the practice of baptism expresses an individualistic and 
limited understanding of God's saving purpose, we welcome the text's 
reminder (in keeping with the image of I Peter 3 :20f.) that "the use of water 
ith it ii positi i >eiation nli hi ind bit 1 1 ■ i mines the continuity 
between the old and new creation, thus revealing the significance of baptism 
not only for human beings but also for the whole cosmos" (Commentary B.I8). 

Our tradition, like the text, has stressed the importance of Christian 
nurture. We need to be reminded of the importance of this element as a most 
needed safeguard against "indiscriminate baptism" (B.I6) and against an 
offer of cheap grace. Similarly, the text's stress that baptism is related "to life 
long growth into Christ" (B.9) is paralleled by our tradition's historic 
conviction that the "needful but much neglected duty of improving our 
Baptism, is to be performed all our life long" (Westminster Larger 
Catechism, 167). The stress on Christian nurture has a new importance as our 
church now invites baptized children to the Lord's Supper 
31.214 pt 

k Our Directory for the Service of God affirms with the text that baptism 
"should normally be administered during public worship so that members of 
the congregation may be reminded of their own baptism and may welcome 
into their fellowship those who are baptized and whom they are committed to 
nurture in the Christian faith" (B.23). We can learn from the text (B 20) the 
importance of the full liturgical celebration of the Sacrament of Baptism. 

Since in our church we are discovering afresh the liturgical importance of 
the Christian year, we appreciate the text's reminder as to the appropriateness 
of linking the symbolism and celebration of baptism with the great festival 
is of the Christian year. It may lead us to develop a complete service 
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focused on the Sacrament of Baptism to be used on festival days. We also are 
instructed by the document's testimony to practices in other Christian 
groups, such as the laying on of hands and chrismation, and we receive it as 
prompting a reconsideration of practices in our own tradition. The document 
is guiding the work of drafting a new directory of worship for the 
Presbyterian Church (U.S.A.). 31.216 

4. The suggestions the Presbyterian Church (U.S.A.) can make for the 
ongoing work of Faith and Order as it relates the material of this text ... to 
its long-range research project . . .: 31.217 

Even as we affirm the text as a valid expression of Christian faith through 
the ages, we believe that our tradition has important reminders to contribute 
to a common expression of the apostolic faith. Accordingly we point to some 
reminders of matters which wc do not find dealt « ith in sufficient clarity in the 
text. 31.218 

We note that the present form of the text has sought to respond to 
Presbyterian and Reformed critiques of an earlier draft by including in 
Paragraph B. 1 a reference to "the New Covenant between God and God's 
people." We suggest that our tradition's stress on "the covenant of grace" 
would find more adequate expression if covenant were included among the 
biblical images for baptism (B.2). We do not wish to overstate, as our 
tradition has often done, the analogy of baptism with circumcision, but we 
believe that covenant imagery and understanding are essential to an adequate 
interpretation of the baptism of infants as well as of adults. 31.219 

We suggest that further study is needed for a more clearly articulated 
understanding of the relationship between grace' and faith in baptism and in 
the Christian life. We note that the text speaks of baptism as "the sign of the 
new life through Christ" (B.2), but we are not sure whether the text 
understands baptism as a sign both of faith and of God's prior grace. For 
example, the text suggests that the baptism of infants "emphasizes the 
corporate faith and the faith which the child shares with its parents" 
(Commentary, B. 12). Our tradition rests the baptism of infants not so much 
on "corporate faith" as on the prevenient grace of God. We read that 
"baptism is a sign and seal of our common discipleship" (B.6), whereas our 
tradition has stressed that sacraments "are holy signs and seals of the 
covenant of grace" (Westminster Confession XXIX. 1; cf, Heidelberg 
Catechism 66, Second Helvetic Confession XIX). We know there are in the 
document synonyms for grace such as "God's initiative in Christ" (B. 12), but 
we ask whether grace is sufficiently emphasized as the ground of faith. We are 
concerned to focus also on the continuing dependence on the sustaining grace 
of God of the life of the baptized person in its ethical expression. 
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31.220 

While B.5 states that "The Holy Spirit is at work in the lives of people 
before, in and after their baptism," we suggcsi thai the implications of this 
statement have not been sufficiently developed. Our tradition affirms that the 
"efficacy f baptism is not tied to that moment of time wherein it is 
administered" (Westminster Confession, XXX.6). This statement has bib- 
lical warrant, for in Acts the sign of the gift of the Holy Spirit s 
precedes baptism (10:44f.), sometimes attends baptism (9:12), s 
follows baptism (19:6). Recognition of the freedom of the Spirit makes clear 
that baptism like the eucharist is "not a magical or mechanical action" (Cf 
Commentary on E.I4). The reality of new life is initiated by God and is 
manifested in and through baptism (Cf. B.5, 7). To be reminded that the 
efficacy of baptism is not tied to the moment of its administration also has 
pastoral relevance when dealing with persons who ask for rebaptism on the 
basis of some cultural, denominational, or "charismatic" understanding or 
experience. Such a reminder strengthens the affirmation that "Baptism is 
related not only to momentary experience, but to life-long growth into 
Christ." (B 9) 31.221 

The text rightly cites the biblical reminder that there is "one baptism" 
(B.6). We believe, however, that the expression "infant baptism," especially 
when this j contrasted with "the baptism of believers," may suggest that 
there are two baptisms. It would seem more appropriate to avoid the 
expression "infant baptism" altogether. The Church would be more con- 
sistent if it spoke, as the text sometimes does, of the baptism of children of 
believers or of infants and of the baptism of those making their personal 
profession of faith. 31.222 

We are also constrained to point out that Galatians 3:27, 28, as B.6 and 
Commentary on B.IO note, is a baptismal passage: "For as many of you as 
were baptized into Christ have put on Christ. There is neither Jew nor Greek, 
there is neither slave nor free, there is neither male nor female: for you are all 
one in Christ Jesus." The implications of baptism for the inclusiveness of the 
Christian community and the inclusiveness of the ministry to which the 
community is called need to be taken more carefully into account in the life of 
the Church. 31.223 

We note that the text gives particular prominence to the symbolic meaning 
of immersion (B.I8). With John Calvin (Institutes IV, 15.19) we do not 
question that "the rite of immersion was observed in the ancient church." Our 
tradition affirms that the meaning of baptism is not dependent upon its mode. 
We believe that each of the traditional modes of baptism has important 
symbolic significance. The text stresses that "the act of immersion can vividly 
express the reality that in baptism the Christian participates in the death, 
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burial and resurrection of Christ" (B.I 8), as Romans 6 suggests. In ongoing 
ecumenical discussion it would be appropriate to point to the symbolic 
meaning of pouring and sprinkling as well. Pouring, for example, calls to 
mind the imagery of Joel 2:28 (appropriated in Acts 2:18, 33) of the pouring 
out of the Holy Spirit. This imagery is explicitly linked with baptism in Titus 
3:5, "by the washing of regeneration and renewal in the Holy Spirit, which he 
poured out upon us richly through Jesus Christ, our Savior." Sprinkling calls 
to mind the prophetic promise that God "will sprinkle clean water upon you 
and make you clean" (Ezekiel 36:25), an imagery which the New Testament 
links with the sprinkled blood of Christ in baptismal allusions, such as I Peter 
1:2 and, more explicitly, Hebrews 10:22, "with our hearts sprinkled clean 
from an evil conscience and our bodies washed with pure water." We suggest 
then that the ecumenical church can increase its appreciation for the "variety 
of forms" (B. 11) that have developed, all expressing various images in the rich 
portrayal of baptism's meaning. 



31.224 

1. The extent to which the Presbyterian Church (U.S.A.) can recognize in 
this text the faith of the church through the ages: 

We acknowledge that the text on the eucharist contains die historic faith of 
the church through die ages and is to be commended for its excellent work in 
this problematic area of life and theological controversy in the church. We 
would particularly acknowledge the five-fold explication of the meaning of 
the eucharist in Sections I and II and would note: 31.225 

— the Eucharist as Thanksgiving to the Father and especially the connection 
of the eucharist with die faith of Israel through the hcrakah (blessing) and 
the passover; 

— the Eucharist as Anamnesis or Memorial of Christ and the discussion of 
the "real presence" in terms of the reality of the presence rather than upon 
the "how" of the occurrence; 

— the Eucharist as Invocation of the Spirit and the emphasis upon the 
eucharistic ministry of the Holy Spirit, in the presence of Christ as host, in 
the efficacy of the word, and in the bond between sacramental sign and 



— the Eucharist as Communion of the Faithful and the recognition of the 
presence of the whole church in any eucharistic celebration; 

— the Eucharist as Meal of the Kingdom and the linking of eucharist with 
ethical responsibility in the presence of injustice, racism, separation, and 
bondage and with the mission of the church in relation to the coming of the 
Kingdom, 
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31.226 

There are also matters about which we shall comment from o 
tradition and understanding of the faith of the church ii 
follow. 31.227 

. The consequences the Presbyter 



that 



v from this 



n Church (U.S.A.) c; 

;t for its relations and dialogues with other churches: 

From the Reformed perspective, the statement will surely enhance our 
relations and dialogues within the church catholic. Of immediate importance 
is the anticipated development of mutual recognition of ministries and full 
intercommunion between Lutheran and Reformed Christians of North 
America. This text is in considerable congruity with the reports of those 
conversations. 31.228 

The text serves also as stimulus to consider our own tradition and what it 
can contribute to the ecumenical dialogue. Even more it gives impetus to our 
learning from other traditions about the mystery of the divine presence in the 
eucharist and in worship. The text also raises and poses for discussion 
questions about the relation of ordained ministry to the eucharist and about 
the ministry of the whole people of God in respect to the sacrament. 31.229 

Above all, the text in its focus upon what is agreed and common sets a tone 
for discussions that begin not with differences of history, particular tradition, 
and practice, but with the central affirmation of the eucharist as God's gift to 
the people of God as a nurturing in Christ and a form of loyalty through the 
Holy Spirit. 31.230 

The increased mutual understanding expressed in the text encourages us in 
intercommunion and in the development and use of common liturgies and 
ecumenical liturgies (e.g., the COCU liturgy and the Lima liturgy). 31.231 

3. The guidance the Presbyterian Church (U.S.A.) can take from this text 
for its worship, educational, ethical, and spiritual life and witness: 

The careful treatment of the shape of the eucharistic liturgy (E.27) is 
serving as a helpful guide to the discussion presently going on in the 
Presbyterian Church (U.S.A.) about the Service for the Lord's Day and the 
proposed new Directory for Worship. In our practice we have not paid 
sufficient attention to the understanding of the liturgy from the perspective of 
the eucharist and so have impoverished our worship life. 31.232 

The call for eucharistic celebration as frequently as each Sunday (E.31) 
supports the increasing emphasis upon more frequent communion evidenced 
in our Book of Order (S-3.0500). The text reminds us: "Many differences of 
theology, liturgy and practice are connected with the varying frequency with 
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which the Holy Communion is celebrated" (E.30). We in the Presbyterian 
Church (U.S.A.) should enter into the study and discussion of our own 
varying local practices and traditions to explore what doctrinal issues may be 
at stake. 31.233 

The text throughout presents the Lord's Supper as a means of grace, an 
understanding familiar to our tradition. The potential of this understanding 
for the educational and nurturing activities of the church is very great, for the 
observance of the Supper is an occasion for the remembering and renewal of 
baptismal vows, both on the part of adults and on the part of children. The 
observance of the Supper is also a reminder of the dependence upon the 
nurturing grace of God on the part both of children and of adults. 31.234 

We need to hear that the eucharistic celebration demands reconciliation 
and sharing. Everyone is to be challenged as to readiness to come to the Table 
(E.20). No one is to be excluded from the Table. 31.235 

The encounter with the risen Lord in the power of the Holy Spirit at the 
Lord's Table should become a more prominent feature of our church's efforts 
in spiritual renewal. Eucharistic celebration is a powerful and radical element 
in the life of the company of believers. 31.236 

To speak of the Lord's Supper as "the great sacrifice of praise" (E.3) and as 
an offering is not usual among us. We have been more likely to see ourselves 
as receivers than givers in the celebration of the Eucharist. We need to 
consider that we also offer ourselves and that the bread and wine are brought 
as our offering to the table, where they then are the means of Christ's offering 
for us and to us. Not incidentally we need to pay heed to the concerns 
expressed in E.32 about the way in which the elements are treated, for our 
practice often can offend Christians of other communions. 31.237 

The way in which the Eucharist is mounded in the creation and the created 
order (E.4) as well as the striking characterization of it as "precious food for 
missionaries, bread and wine for pilgrims on their apostolic journey" (E.26) 
and as part of "the responsible care of Christians for one another and the 
world" (E.21) bids us to see the sacrament as connected to the daily life and 
special calling of the church and of each Christian. Then we are reminded 
that: 31.238 

The eucharist involves the believer in the central event of the world's 
history. As participants in the eucharist, therefore, we prove inconsistent if 
we are not actively participating in this ongoing restoration of the world's 
situation and the human condition. . . . We are placed under judgement by 
the persistence of unjust relationships of all kinds in our society, the manifold 
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divisions on account of human pride, material interest and power politics 
and, above all, the obstinacy of unjustifiable confessional oppositions within 
the body of Christ (E.20). 31.239 

Such an understanding can have a powerful effect upon our education, life, 
and service and upon our connection of worship and work. 31.240 

Finally, the text in its presentation of the richness of tr 
openness to diversity as well serves as a model for the educatio 1 of the 
ordained ministry and of the whole people of God in the meaning a: id power 
of the Lord's Supper. 31.241 

4. The suggestions that the Presbyterian Church (U.S.A.) can mak^ for the 
ongoing work of Faith and Order as it relates the material of this te 
its long-range research project . . .: 31.242 

From a Reformed perspective there are several unresolved issues , and the 
commentary on the text points to most of them. Eucharistic theology ii 
past has tended to focus on such points of disagi :emen1 ind the mich larger 
area of consensus has tended to be obscured. The reception of this 
should be careful to avoid the opposite error, and the research and discussion 
of Faith and Order should seek to resolve the lingering differences. : 1.243 

Many very important questions of intercommunion and of the possibility 
of open communion as a means to intercommunion are not addres 
document. The failure to deal with these questions will be s 
leading to a weakening of the mission of the church in th 
protecting particular understandings of the eucharist. We n 
behind these questions lie serious issues: 

— the theological understanding of the sacrament and of the] n 
ministry, and 

— the relation of a proper understanding and validation of m 
appropriate celebration of the eucharist. 

31.244 

In thai connection wc u ish U 
worshipping congregation to compler 



administration of the 



e for consideration the importa ice of a 
,t the ordained ministers' roles in the 
e text suggests in E.29, "the minister 
of the eucharist is the ambassador who represents the divine initiative," the 
worshipping congregation represents the response of faith and ob :dience. 
Once again, as with baptism, there is the need to explore the complexity 
iship of grace and faith. In "B iptism" 



ind fullness of the it 
the text seemed to us ; 
of grace; in "Eucharis 
of faith. 



' the 



s faith and repentance at the 



s to s 



s grai 



xpense 



the r ;sponse 
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In o 
pthew 



r Reformed tradition the procl; 



of the Word has been c 

ve often tr 

time we would wish to maintain the importance of the Word proclaimed 
along with the importance of the Word enacted in sacrament. E\pi oa ti n of 
the relation of Word and sacrament seems to be called for beyond what has 
been dealt with in this text. 31.246 

We would urge th it th u >ttons at the end of E.32 about th. e disposal of 
the elements be explored further, and that the implications of the eucharist 
for the ministry to the world and especially to the hungry and needy be kept in 
mind. There seems to be an emphasis upon the Table as the nourishment of 
the servants and apostles which could be even further developed, so that even 
as we anticipate the joyful feast of the Kingdom, we remember that we are the 
servants of the justice, peace, compassion, and reconciliation of the Kinedom 
here and now. 



Ministry 
31.247 

1. The extent to which the Presbyterian Church (U.S.A.) can recognize in 
this text the faith of the church through the ages: 31.248 

We can recognize the faith of the church concerning ministry j this text 
at many points, yet here more than in "Baptism" and in "Eucharist" 
we find the text at variance with our understanding of the faith of the church 
through the ages. It seems to us that often the understanding of the faith has 
been limited in such a way as to deny significant historical development 
and the communal experience of many Christians and particular 
churches. 31.249 

We affirm with great joy the beginning of the exposition of ministry (M 1 
-5) with the calling of the whole people of God and the careful way in which 
ordained ministry is related to the ministry of all Christians. We also note that 
Baptism is a sign of gifts for ministry for all people and that the Eucharist is 
food for all missionaries. 31.250 

We affirm also that ordained ministry has a special role in the Preservation 
of apostolic tradition as the text defines it, that the orderly transmission of 
ordained ministry is important in the continuity of the church, a d that the 
laying on of hands is the sign of such orderly transmission. We Would want 
however, to put an equal stress on the "free gift" (charism) character of the 
ministry of all believers and the importance of the recognition of particular 
gifts as qualification for ordination. (M.7) 
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31.251 

We affirm the threefold pattern of ordained ministry understood function- 
ally (M. 19 -25,28 — 31), and we assent generally to the functions of ministry 
as described there. We have difficulty with the way in which the text seems, 
however, to fall back at many places to the definition of ministry more 
narrowly in sacramental or eucharistic terms, especially as it again and again 
refers to the local congregation as "the local eucharistic community," rather 
than the gathered community of the whole people of God. In so doing the text 
gives up its commitment to the ministry of the whole people of God at the 
beginning of this section and to ministry in the life and work of the world as in 
the section on the "Eucharist." 

Furthermore, our tradition has demonstrated its conviction that ministry 
is the calling of the whole people of God by refusing to limit the office of 
presbyter to those who have received formal theological education and who 
perform the ministry of Word and sacrament. Our tradition has believed it 
important that the nurture and government of the church not be restricted to 
those who perform the ministry of Word and sacrament. 31.252 

We have discovered that ordination to office in the church and to specific 
offices or functions of ministry may be understood to interpret the functions 
of presbyter and deacon more broadly. We further find that the three 
functions cannot be so easily divided as between the local and the wider area, 
for each of the functions may be and even should be exercised at each level of 
the life of the church. 31.253 

We find that the categories personal, collegial, and communal are helpful 
in distinguishing patterns of the exercise of office in the church, but at points 
may create confusion. From the perspective of our particular understanding 
of the tradition these categories help to clarify the collegial nature of the 
exercise of the function of episkope, as in our presbyteries and sessions. We 
are concerned that the definition of the personal exclusively as representing 
Christ omits the dimension of the ordained minister's representing the people 
of God. There is a strength in the category, communal, in its clear reference to 
the partnership of ordained ministry and the whole people of God. We 
believe that the categories should not be limited to a clerical understanding of 
ordained ministry. 31.254 

We are in accord with the call of the text for deliberate efforts toward the 
mutual recognition of ordained ministries among the churches. Although we 
concur that the ordination of women is not an obstacle to our recognition of 
ordination from churches which do not ordain women, we are convinced that 
for biblical, historical, and practical reasons, the ordination of women is a 
faithful expression of the apostolic tradition. Not only is the understanding 
and practice of the past to guide us, but also the Holy Spirit, who is the one 
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leading us to the future. We affirm that the Spirit has led churches, among 
them our own, to perceive the ordination of women as consistent with the 
gospel and, in the belief that God can do a new thing, to accept the ordination 
of women as apart of the tradition which is ongoing and developing. 
31.255 

We must affirm that we do not see the ordination of women as an issue 
which is expendable in the effort for unity of the church, for we have seen and 
heard that God is calling both men and women to ministry. We believe that 
the text errs and has caused harm to the community of faith when in M.50 it 
fails to challenge the churches in their refusal to consider candidates for 
ordination on the basis of gender as well as race, handicapping condition, and 
sociological group. 31.256 

We have spoken at such length and with such qualifications about our 
recognition in this text of the faith of the church through the ages because we 
discern that the text itself is less consistent on ministry and because we find 
that in this text there is less recognition of the growth and change which the 
Spirit works in the tradition. 31.257 

2. The consequences the Presbyterian Church (U.S.A.) can draw from this 
text for its relations and dialogues with other churches: 31.258 

ninistry will enhance the bilateral and multilateral 
n which we engage at both denominational and local levels. 
The possibility of increased mutual recognition of ministry will affect the 
possibility of increased eucharistic fellowship. 31.259 

Our own practice and provisions for the recognition and transfer of 
ministers from other denominations may require study and changes in our 
Constitution. 31.260 

The study of the functional definitions of bishop, presbyter, and deacon 
and the effort to identify the ways in which the functions are located and 
exercised in our present system will be of help in understanding our own 
church and the churches with which we are joined in this ecumenical 
recognition. Such study will not be easy, for there are heavy emotional 
associations with such terms as bishop, priest, elder, and deacon, so that any 
study will involve not only intellectual endeavour but the struggle with 
loyalties and feelings. The text, however, with its bridge-building focus on 
likenesses and its helpful commentary on the differences is a positive 
inducement to conversation. 31.261 

We must note honestly that in all such conversations we shall doubtless 
e to seek to preserve the values of the collegial a 
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understandings of ministry and thus to insure the participation o the people 
in all levels of governance, decision-making, and ministry in tht life of the 
church. At the same time we are challenged to rethink our own nderstand- 
ings and practices of what we call "the parity of ministry," and t( reevaluate 
our understanding and practice of episkope and how that functior might best 
be served. 31.262 

3. The guidance the Presbyterian Church (U.S.A.) can take frorji this te 
for its worship, educational, ethical, and spiritual life and wit 
31.263 

In our church we have ourselves been very unclear about 
ministry and of ordination. This text gives a basis for study and c< nsideration 
which, because it represents both a different understanding of t le tradition 
and a variety of traditions, can move our own discussion and ittempts 
statement to new levels. 31.264 

One dimension which is both strange and suggestive is 
representative character of the ordained ministry in M.10- 
representative of Jesus Christ is a dignifying reality, and the impl cations for 
the character and work of the ordained minister are of uti 
the same time it is important to recognize as the commentary on I I. 13 notes 
that the ordained minister exercises the functions of ministry in a way that 
represents the ministry of all the people of God. We have stressi 1 in recent 
years the humanncss of the minister perhaps to the neglect of the ^presenta- 
tion of Christ which the ordained minister bears. 31.265 

As we look afresh at the structure of the church in this partiih lar time of 
reunion and reorganization of the Presbyterian Church (U.S.A.b. we can be 
guided by the ways in which the text faces the issues of authc ity and of 
oversight. Our commitment to an understanding of the offices c F presbyter 
and deacon not limited to the sacramental should lead us to seek r 
understandings and definitions of the functions and authority Jf ordained 
offices. 31.266 

The implications of the ministry of the whole people of God i 
satisfactorily explored even in our tradition which prides its :lf c 
affirmation of "the priesthood of all believers." The meaning oft at concept 
seen in the light of the service which Jesus Christ calls the church ) carry o 
in and for the world will become clearer as we engage in serious sfidy of this 
document. 31.267 

4. The suggestions the Presbyterian Church (U.S.A.) can m 
ongoing work of Faith and Order as it relates the material of this 
its long-range research project . . .: 



(» be 
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31.268 

In the course of this response we have already raised major issues for 
consideration in the ongoing work of Faith and Order especially on this topic 
of ministry. We can therefore be briefer in this section. 31.269 

A stronger orientation of the understanding of ministry from the 
perspective of the work of the whole people of God will lead to explorations 
which will be of help to the church. The ethical and missional implications of 
the apostolic ministry are crucial for our day and for the church's faithfulness 
to Scripture. 31.270 

Further consideration of the offices of presbyter and deacon will be helpful. 
For more than 450 years some of the churches have been exploring different 
lines of interpretation of the offices of presbyter and deacon. The office of 
deacon especially was transformed in Geneva in the sixteenth century, and as 
heirs of John Calvin, we are constrained to agree with the document that it 
may need redefinition again today. The office of presbyter, too, needs to be 
examined to see whether it has more meaning than simply being a local 
counterpart of the bishop. Exploring the three offices first from the 
perspective of three distinct functions might move the whole discussion to a 
different level. 31.271 

The text is helpful in relating authority in the church to the authority of 
Christ and in suggesting the three dimensions of authority: personal, 
collegial, and communal. Further exploring these dimensions and relating 
them to each of the offices of the church would be helpful. 31.272 

While the discussion of authority is helpful, the concept of ministry as 
servanthood needs expansion and development. (M. 15,16) In baptism all are 
welcomed into the community and commissioned to serve the world. In the 
eucharist the community of faith is nurtured by God for the purpose of 
service in the world. (E. 24-26) Recognizing that ministry which does not 
serve is not ministry at all, the church needs continually to emphasize the role 
of the people of God as servants in the world. Without such anr understanding 
of ministry the focus on the authority of the ordained ministry (M.I 6) can be 
misleading. 31.273 

The text recognizes the "free gilt" (charism) character of ministry as well as 
its institutional/sacramental character. To explore the nature of the gifts for 
ministry and the implication of the richness and variety of gifts for the form 
and location of ministry would be a useful task. Apostolic continuity and 
proper ordination are necessary for the church, but without the gifts of the 
Spirit the ministry of the church will be rigid and lifeless. Likewise, the 
prophetic character of mint n \ hich > brief!) mentioned in the document 
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(M.33) needs to be developed particularly in relation to the priestly and 

official character of much of the text. 

31.274 

We have already stated that the ordination of women cannot be left as an 
issue for which there is no further discussion. We recognize that the 
consideration of this issue is painful for some of the churches, but its 
nonconsideration is equally painful to others. Mutual recognition of ministry 
cannot be fully achieved until all those ordained by any church are acceptable 
to all the other churches. 31.275 

Finally, we would express [he hope that the exploration of min stry should 
appeal not only to the biblical text, which is subject to differei t interpret- 
ations, and to the first four centuries of the life of the church, or even to the 
centuries since, but also should involve the commitment to discer l what God 
is doing today and to take seriously what according to Scripture God has 
promised to do. (Cf. M.4.) The apostolate rests on the orderliness of being 
sent, on the authority of Jesus Christ the sender, and above all on the purpose 
and mission for which Christ sends the people of God in the power of the 
Holy Spirit. The church's understanding of ministry should be eschatological 
not only traditional. As we urge this perspective on Faith and Order, we 
acknowledge our need of such perspective in our own theological exploration 
of ministry. 



Conclusion 
31.276 

We commend the text, we appreciate its significant congruence with 
own tradition and our understanding of the tradition of the Chu ■ 
and we affirm its importance as an ecumenical statement which 
more closely to other branches of Christ's church as a basis 
worship and work together within the World Council of Church 
communities. 31.277 

We urge the Faith and Order Commission to pursue its task; 
"Towards the Common Expression of the Apostolic Faith Ti 
same spirit in which we have spoken directly about the next 
discussion of ministry. In particular we trust that th 
openness to the work of the Holy Spirit in the world today, 
as disciplined by the insights of Scripture and tradition, th . s allowing 
for a balance between the values of continuity and institution il integrity 
and charismatic and prophetic insight, and honoring the esc 
nature of the faith which is rooted in the authority of th< 
tradition. 



;h catholic, 
for further 



teps in the 
will be 
iderstood 



tological 
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APj>eiidix A — The Process of Response 

31-278 

A he response process for the Presbyterian Church (U.S.A.) was initially 
coordinated by the Advisory Committee on Ecumenical Relations and the 

A menical Coordinating Team and was brought to completion through 
"" ir successor body, the Coordinating Committee on Ecumenical Relations. ' 
°*ee selected congregations from each synod, several presbyteries, and the 

■ A logical seminaries agreed to study the document and submit written 
res t>onses by October 1984. Other congregations and presbyteries together 
w "li boards and agencies of the General Assembly were invited to study the 
do Cument, using a study guide prepared for the church, and make response. 
31-379 

A extended response to the Baptism section was made by a Joint Task 
on Baptism through the Advisory Council on Discipleship and Wo *rship 
and the Council on Theology and Culture. A similar response to the tuc iharist 
section was made by the Committee on Worship of the Advisory 

" A ncil on Discipleship and Worship. A somewhat briefer response to the 
M'listry section was made by the Vocation Agency and the Division of 

rtnership Services of the General Assembly Mission Board. A conference 
01 Representatives from the synods, seminaries, and other groups, held in 
Ma rch 1985, sharpened and extended understandings and suggestions from 
tnos e p a p ers through their own background in study and their consultation. 

addition a small consultation of women examined the document from their 
particular perspective. 31-280 

A V three-person writing team was commissioned to prepare a response for tne 
approval of the appropriate bodies and transmission to the 1985 General 
A mbly, using the various papers which had been submitted. The process, 
however, was extended in January 1985, and the writing team was expanded 
to Hiclude representation from the Advisory Council on Discipleship and 
Wo *~ship and the Council on Theology and Culture. That seven-person 
wn '»ng team together with two staff persons prepared this document, which is 
sent to the General Assembly from the Coordinating Committee on 
Ecujnenjgjjj Relations by the General Assembly Mission Board and the " ro 
%ram Agency with the concurrence of the Advisory Council on 
Dls< iipleship and Worship and the Council on Theology and Culture. 31-2:81 

Ihe writing team consisted of the following persons: Rev. Katherine 
'""torff, pastor; Dr. Melva Costen, professor of worship; Rev. Nancy Ann 
UeV ries, college chaplain; Rev. Dr. Francisco Garcia-Treto, professor of 
"Tgion; Rev. Dr. C. Benton Kline, professor of theology; Rev. Lewis 
Lan caster, ecumenical staff (Atlanta); Rev. Cynthia Logan, associate pastor; Ms - 
Karen Summers, theological student; Rev. Dr. Margaret Thomas, ecul *ienical 
staff (New York). 
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348. The Lima Report claims to "have already reached a remarkable degree 
of agreement" and a "significant theological convergence" which the 
Faith 
and Order department of the World Council of Churches "has discussed 



o be welcomed. The 



formulated" (p. ix). This, if it is c 
text arid 

3 be understood in the following way: "the n 



demonstrates the major areas of theological convergence; the added 
:s either indicate historical differences that have been 



identify disputed issues still in need of further research and 
reconciliation" 
(Ibid). 
349. The Report is a subtly nuanced, carefully constructed one, designed to 
e agreements and to minimise differences. It is to be regarded 



of the ongoing e> 

the 

Church and the place of bi 

attempt is being made to si 



he nature of the unity of 
;m, eucharist and ministry within it. A 
it a point of view which will embrace as 



Churches as possible. This has only been partially successful. 
350.We affirm with the report that the unity of the Church is God's will for 
his people and that continued efforts should be made to make that given 

a reality in life and doctrine. 
351. The Committee on Doctrine has approached the Report as objectively 
as possible and has sought to find areas of agreement and acceptance. 
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could not be set aside in seeking to understand and assess the doctrinal 
significance of the Report, nor could one fail to query the ambiguity of many 
of the statements and the type of language often used. This tends to make 
Christian unity and Church fellowship depend upon agreeing sufficiently 
ambiguous consensus formulae, rather than frankly accepting differences 
w Inch need not divide us in Christ. 

20. We have, therefore, in the case of each section, set out briefly our areas 
of agreement and then proceeded to point out at greater length where in 
practical terms and in doctrine we found difficulties, problems 
that were unacceptable to us. 



aware of the fact that a document which covers such a wide 

spectrum of 

different confessions can scarcely meet with the agreement of all and 



what is offered here is convergence r 
that the 

n of the Report was to return "to the primary s 



We accept 

urces," namely, 

itted by the 



Tradition of the Gospel defined in Scriptur 

Church 

through the power of the Holy Spirit" (ix). We believe, however, that 

this 

has not in fact been fully carried out. At the same time certain criteria of 

truth 



I. The doctrine of baptism 

352. The doctrine of baptism as set out in this report has many com 
mendable features. We affirm with the Report that baptism comes 
from 

Christ himself, is closely associated with his whole ministry, 
death and 

resurrection, is His will for His people and is to be continued to the end 
of the 
ages. We also affirm with the Report that many Scriptural passages 

directly to baptism and its meaning, that it is related to our union w ith 

in his death and resurrection, the work of the Holy Spirit in conversion as 

as pardon and cleansing and our membership of the Church. 

affirm that it is related to faith and must be administered in the 

context of 

faith, that is both to it and with the expectation of it. The warning 

against 

"the practice of apparently indiscriminate baptism" (16, Comm. 21b) is 

and timely as is that against the "confusion between baptism and 



ing name-giving" (Comm. 21a). In this Report there i: 



evidence of Biblical and Reformed emphasis than in the other two. 
353. Nonetheless the Report presents us with certain difficulties in under 
standing, particularly in relation to the meaning of baptism (2) 
While 

affirming that baptismal teaching in both Scripture and the worship 
of the 
Church is expressed in various images it goes on to make affirmations 

baptism which are not sufficiently related to the total context of the 

Testament revelation. In other words it does not adequately 
distinguish 

between the sign and the tiling signified. 
354.The Biblical context is that God acts in Christ for the salvation of man 
which is by grace through faith, justifying and sanctifying man. It is in 

through Christ that all that is set out in the Report is true and valid. He 

brings 

us into union with himself in his dying and rising, converts, pardons, 

cleanses 

by the power of the Holy Spirit. He calls and enables us to live a life of 

faith, 

love, hope and obedience, conforming us to his will. As he unites us 

himself so we are united with one another, our divisions are challenged 

the goal of unity is set before us. 
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355. These are some of the main emphases in the Christian revelation 

affirmed in our tradition. 
356. We see baptism as a sign and seal of this grace in which we stand and by 

which wc arc saved; it is also an affirmation of our i 



ourselves to God in Christ and walk in his ways. (Wes 

Confession of 

Faith, 28, 1). We also see the sacraments as implying "a spiritual 

relation, or 

sacramental union between the sign and the thing signified whence it 

pass that the names and effects of the one are attributed to the 

other" 

(Ibid., 27, 2). This means that by grace and the Spirit an indirect identity 

be affirmed between the sign and the thing signified, between God's grace 

baptism. Taken out of this context and relationship, baptism can assume 
the 

appearance of a rite that is automatically or mechanically effective ex 
opere 

operato. One must either assume that the Report makes this proviso 
stated in 

our confession or else query the meaning it gives to baptism. Since 
there are 

few signs of the former the following points must be made by way of 
critique 
of the Report. 
357. It tends to make a too direct connection or identity between Christ's 
action and baptism. Baptism does not as such effectuate salvation but 

sign, seal (or confirmation) of it. But since Christ by the Spirit is active 

in the 

sacrament (a word the Report never uses) it is also a means of grace. 

There is 

thus established by Word and Spirit an indirect identity between grace 

baptism so that one can speak of baptism in the more direct way the 

does. At one point (5), however, the Holy Spirit is indeed spoken of as 

work in the lives of people before, in and after their baptism" so that 
the 

priority of grace over baptism and their relationship is clearly stated. 
358. Moreover, the Report speaks of baptism as "the sign of new life 
through Jesus Christ" (2) and as "a sign and seal of our 



discipleship" (6). For us this subjective reference is not absent 

but is 

secondary to the meaning of baptism as "a sign and seal of the 

covenant of 

grace" (Westminster Confession, 28.1). The Report does, however, at 

point (5) speak of baptism as a seal of the Holy Spirit. The statement in 

the 

same paragraph that "God bestows upon all baptised persons the 

anointing 

and promise of the Holy Spirit" is again not to be understood 

automatically effective. The Holy Spirit is indeed promised in this 

"yet grace and salvation are not so inseparably annexed unto it, as 

that no 

person can be regenerated or saved without it, or that all that are baptised 

undoubtedly regenerated" (Ibid., 28, 5). 
359. While most of the Scriptural passages (2) refer directly to baptism 
nearly all are taken from the Pauline writings and no mention is made of 
Acts 
and the early days of the Church. Moreover there are passages m the 

Testament which speak of grace and faith but do not explicitly 



baptism at all. Further, Paul in 1 Corinthians 1 does not regard baptisr 

part of his missionary vocation but believes it is primarily to preach 

Christ 

and him crucified. Again it is difficult to see the relationship 

between 
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Eph. 5:14 and baptism unless, as some believe, it is taken from a Christian 
hymn related to baptism. 

360. In the New Testament there are several forms of baptism mentioned — 

that of Christ himself by John in Jordan, the baptism of his death, that 

of the 

Holy Spirit and that of water baptism of believers and their 

households. All 

are inter-related, but this is not brought out in the Report. It sees 

baptism and Spirit baptism as two sides of the same coin. But may it 
not be 

the case that the Spirit baptism (1 Cor. 12:13) does not refer to water 
at all? 
361. Is there any evidence in the New Testament that Jesus was immersed in 
Jordan? The going down may suggest it but does not prove it. Again 



correct to make total immersion the almost exclusive form of 

however correct or expressive it may be? Are not sprinkling, 
representing 

cleansing with the blood of Christ, and pouring as the giving or 
outpouring of 

the Holy Spirit equally valid forms expressing other aspects of the truth 
ofthe 
Gospel? 
362. The ecclesiastical and ethical implications of belief in one Lord, one 
faith, one baptism are clear. They indicate the unity ofthe 
Church in 
obedience to Christ and a new life expressing struggle, with victory over 



itness to the gospel and its relevance to the whole 
of life. 
But this is very directly tied to baptism in the Report as "baptismal 

(6, 15) rather than unity in Christ which baptism signifies and the 
Spirit 

conveys. However, part 10 does speak more clearly of "baptised 
believers". 
363. The Report is in line with the Westminster Larger Catechism which 
speaks of improving one's baptism (A 167) by going back 
repeatedly to 

Christ, in "life-long growth in Christ" (9 and Comm. 14, C). 
We 

would, however, like to have seen covenant theology as understood 
in the 

n included in the Report, particularly in relation to 



Reformed ti 



II. Baptismal practice 

364. We find §§11 -13 express fairly the position of baptism of both infants 

and believers, the need for personal confession in the context ofthe 

believing 

community and growth in faith or into faith. 
365. In §14 participation in Christ's death and the giving ofthe Spirit are 

both aspects of our faith. That baptism "effects both" can only be true 



work ofthe Spirit or 

already 

given. Otherwise it is 



is a means of confirming and receiving grace 
irtually identical with baptismal regeneration 



it accept. 

366. Prayer for and the expectation ofthe Spirit is what we belie 
to practise, but no automatic identification ofthe Spir: 



baptism can be envisaged or accepted. 
367. Mutual recognition and renewal of baptismal practices as expressed ir 
§§15 and 16 are both points with which we agree. 
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III. The celebration of baptism 

37. Many of the features of these paragraphs we find acceptable, but w 
query the following: — 

368. The value of chrismation together with the assumption (II above) 



the Spirit 
369. The 



(almost automatically) in baptism (1')). 
that baptism gives us "a new identity a 



c thai those 



daughters of God" (20) is true in the lirr 

baptised are 

admitted into the visible Church and called to live as God's children. 

This 

sonship, however, comes by grace through faith in Christ and 



immediately identical with baptism, though related to it. Paragraph 2 1 

a similar qualification added to it. 
370. The question of the relationship between baptism and the 
Lord's 

Supper requires further elucidation (20). In our catechism 
(Westminster 

Shorter Catechism A92-95) baptism is a sacrament in the full meaning 
of the 

term and points to the beginning of the Christian life, whereas the 
Lord's 
Supper is the sacrament of the continuance and growth in that life. 



EUCHARIST 

371. The Lima Report on Eucharist has many features which c 
commended to all Churches. It has the various elements which 
should be 

included in a doctrine of the Lord's Supper — thanksgh ing. 
remembrance, 
communion and the hope of the coming again of the Lord to perfect 

kingdom. The place given to memorial (5-13) as central (though 

primary) indicates the abiding significance of this aspect. It has 

attempt to relate the sacrament to other aspects of Christian faith and 

life. In 

certain parts it has also the character of deeper theological penetration 



insight, e.g. i 
the 



structuring of the Lord's Supper (3-18) 



place of the Holy Spirit with the Father and the Son in the actual 
observance 

of the Supper (14). It is good also to see the Report emphasise that 
Christ's 

once for all sacrifice cannot be repeated (8) and that it is Christ who as 
the 

host calls and invites his people to his table (29). 
372. Moreover one can agree not only with the central thrust of many 
passages but also with these and other areas of detailed exposition. 
Yet 

despite ib.is the Report as a whole leaves a sense of dissatisfaction. The 
o\ crall 

impression and interpretation is one with which we find it difficult to 
identify 
and this for the following reasons — 

I. Meaning and language 

40. The Report presents us with a largely unacceptable view of the Church; 
and such a view affects our whole concept of the Christian faith. The 
presupposition seems to be that Christianity expresses itself chiefly in ritual 
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celebration, is exercised by a specific form of ministry episcopally ordained, 
with the presumption of some form of sacrificial offering (Comm. 8). 
373. It goes on from this general perspective to introduce much material 
which has a more Biblical and Reformed emphasis and with which we 

more readily identify. However, the focus and centre of the Church is 

placed 

in the eucharist and the whole of Christian faith and life can be and is 

interpreted from this central perspective. The Church is thus a 

eucharistic 

community, with a sacramental liturgy and life as its main feature. It is 

"the 

central act of the Church's worship" (1). This is consistent with a 

"Catholic" 

view of the Church but does not accord well with the view of the 

Churches of 

the Reformation based on the Biblical testimony. It is c< 

with the 

Report on Ministry, linked as it is to the bishop in episcopal si 

alone ordains ministers to preside at the celebration of the 

374. This view is at variance n ith the New Testament teaching both on the 
place of the sacrament of the Lord's Supper and the nature of the 
Christian 
ministry. There the ministry is primarily related to the Word and, 



n (his 



o the 



The true Church is where the Word of 



preached and die sacraments properly administered, lo see the 
the Lord's Supper as the focal point and channel of the whole Chris 



faith 

and life is to give it an altogether greater place than is Biblically 

theologically legitimate. It is to say too much and so too little. 

A. Language 

375. The Lord's Supper is consistently described as "Eucharist" — a term 
heavy with historical and doctrinal overtones. To us the "Lord's 
Supper" or 
"Communion" are more in keeping with our Reformed practice. And 

"gift" (1, 2) is not incorrect, to speak of something coming from the 

Lord's 

institution is the more common and better term (see however 14). 
3 7 6. Throughout the Report phrases are used to describe the Lord's Supper 

which are strongly biased in favour of centring on the idea of Eucharist as 

the 

all-inclusive centr 

14) 

"eucharistic celebration" (14, 20, 23, 28, 32) "eucharistic event" 

(14) 

"eucharistic liturgy" (21, 27) and also "eucharistic 

congregation" 

(Comm. 19) [Compare the prevalence of the term "eucharistic 

community" 

in the Report on Ministry (21, 24, 27, 30)]. 
45. Moreover, it is somewhat too simple, if not misleading, to state that the 
various names of the Lord's Supper are to be set together (1) as if Divine 
Liturgy (Orthodox) and Mass (Roman Catholic and Anglo-Catholic) meant 
the same as Breaking of Bread, Holy Communion or the Lord's Supper. The 
doctrine behind each is very varied and in some opposed to the others. At 
several points in the Report the use of terms and phrases is obscure and 
ambiguous. "Eucharist includes both Word and Sacrament" (3, 12) where it 
seems to mean the whole service of worship. More often, however, it means 
the Eucharist itself and the lack of clarity in interpreting the two uses of the 



<f the Church, e.g. "eucharistic meal" (2, 13, 
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term is apparent. There is also an ambiguity in the use of the term c< ilebration; 
sometimes it simply refers to liturgical rites, at other times to the c jlebratio 
of the mighty acts of God and particularly the recalling of the crupified and 
risen Lord. The problem of understanding what exactly is meant i 
one throughout the Report and is more evident in this docum 
Eucharist than in those on Baptism and Ministry. As in so much t 
the Lord's Supper the Report gives inadequate reference to the r< 
(24 and 31) and fails to integrate this insight into its teaching. 

B. The significance of the Lord's Supper 

46. While it is true that the Lord's Supper is the sign and seal of t 
God in the sacrifice of Christ for the sins of the world the Report 
make it all embracing. "The Eucharist embraces all aspects of life" (20). The 
totality of faith and life is channelled into this one sacrament anij made t( 
carry a weight it was scarcely intended to bear. The Christiar 
many of its aspects is clearly set out here but when related, 
Eucharist it takes on a strange onc-sidedncss. This sacrament is ( ne of the 
ways the faith is expressed but to make it the central way through which 
everything comes is not a Biblical approach. Several examplqs of this 
treatment are seen in the Report and may be referred to now. 

47 (a). The way in which the sacrament is related to the world j ;enerally 
calls for some comment. "The world" is said to be "present it every 
eucharist" (4, 23). It is present in bread and wine, thanksgiving for 
in the person of the faithful. There is an element of truth in this; but 
set at the forefront of the meaning of the sacrament and is a thought 
even adumbrated in the New Testiment or, if indicated, given 
One more example may be given. The sentence which states that the 
"is a representative act of thanksgiving and offering on behalf of t 
world" (20) is unclear in meaning. To us it looks too much 
duplication of the once-for-all offering of Christ for the sins of the 
is at variance with the clear emphasis (8) that Christ's offering ( 
repeated or prolonged. 

48 (b). Prayer. Clearly one aspect of the Lord's Supper is prayer- 
called Eucharisl or thanksgiving. The Report goes on to state thai 
memorial of the eucharist, however, the Church offers 
communion with Christ, our great High Priest. The anamnesis of Chr 
basis and source of all Christian prayer" (8, 9). To put this emp t; 
anamnesis is to make too sweeping a statement. It is clearly meant to 
the Lord's Supper as the centre of all Christian faith and worship. 

49. The idea of Christ as High Priest and Intercessor linkec 
eucharisl highlights again the question of meaning and interpretation 
one hand it could mean Christ's presence with the Father 
efficacy of his once-for-all sacrifice; in communion we are united with him by 
faith and receive the blessings of his death (cf. §54). On the other ljand it 



scarcely 
id place. 

eucharist 

like the 
vforld and 
t be 
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could mean a re-presentation of himself in his sacrifice to the Father and so a 
virtual offering of himself in the eucharist. Two such varied interpretations 
can scarcely be accommodated and represent an unacceptable variation in 
understanding. 

49 (c). Unity and community. The unity and community of the Church are 
seen as manifest in this sacrament. "It is in the eucharist that the community 
of God's people is fully manifested" (19). But is there not a full manifestation 
where two or three are gathered together in Christ's name and he is in the 
midst? It is he who makes the Church a community fully manifest and not the 
eucharist per se. 

50. Christian unity also is too tied to this view. The Church becomes one 
people as it shares in the one meal of the Lord (26). One does not question the 
fact that this is one form of the manifestation of the unity of Christians. But 
they are one in Christ and form a community in and with him. This involves 
more than the sacrament, which is not centrally or exclusively the sacrament 
of unity. In fact what is said here about the eucharist might more readily be 

5 of unity. 

ess and service, of the 

iciliation and justice. 

:oncern for the world, 
but again relates this 

) the Lord's Supper. 



ascribed to the proclamation of the Gospel 

51 (d). Witness and service. The same is true of wit 
Church's social and political concern for peace, reci 
These are all aspects of the Church's message to and 
The Report speaks in fine terms of each of these are£ 
too exclusively and without proper Biblical support 



II. The observance of the Lord's Supper 

377. In a Church which has no fixed order of service 

where a certain structure is inevitable and necessary following 

Christ's 

example, we see the "eucharistic liturgy" (27) envisaged here as 

containing 

many of the essential elements in the observance of the Lord's 

Supper. 

However, we believe that a simpler form is better and follows more 

closely the 

words and example of Christ, both in bis institution of the Supper and 

the 

later Biblical interpretation of it. We find here that the service 

envisaged 

would be more readily acceptable in the form of greater ritual and 

liturgy 

than we feel is necessary, though we do not disapprove of the various 

aspects 

of the service. Wc agree thai increased frequency in the observance 

of the 

Lord's Supper may be beneficial and desirable. 
378.We affirm that in the whole action of the sacrament Christ is really 

present to faith in accordance with his word of promise and by the 

power of 



the Holy Spirit. The nature of his presence is beyond our ability to 

reality greater than our practices at the Lord's Supper. Nonetheless 1 

all 

views of the manner of his presence are equally valid and some are 

injurious to the significance of the Lord's Supper. 
379.We do not see Christ's presence (32) either in the elements themselve 
or tied to them, nor do we accept the presence afterwards 
necessitating 

consumption of all the elements or enabling further c 
Both 
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reservation of the elements and consumption of them imply that something 
happens to the bread and wine by way of change. This we see as coming very 
close to if not being identified with "Catholic" views of the eucharist and 
eucharistic theology where the change brought about makes a sacrament 
automatically effective. If we are asked to "respect the practice and piety of 
the others" (32) this can only be done if this is acceptable. But may not some 
of the practices and piety of others be regarded and in fact be both unbiblical 
and erroneous? Paragraph 32 simply confirms our fears that the Report 
presents us with a view of the Lord's Supper biased in a "Catholic" direction 
and as such contrary to what we believe. It is thus a continuing obstacle to 
rather than a manifestation of greater unity. 

55. The Report does not give any consideration to sacramental discipline 
which is a prominent feature in some Churches. This operates both in 
admission of people to the table of the Lord on profession of faith and in 
dealing pastorally with those who misuse the sacraments cither by infrequent 
attendance or by unworthy behaviour. 



HI. Scripture and tradition 

56. This issue surfaces again in this 

emphasis, which relics heavily on what h. 



for centuries bi 
New Testament ( 
not subordinate 
57. Should on 
general agreement 



action of the Report in its general 
i been practised in many Churches 
as challenged at the Reformation. It says more than the 
i legitimately be held to teach. In other words tradition is 
Scripture but tends in many cases to be the norm, 
est one's practice in administering the Lord's Supper by 
r should one not test it by the witness of Holy Scripture 
(28)? One cannot but agree with the conclusion reached about this Report by 
Professor Paolo Ricca of the Waldensian Church in Italy when he writes, "it 
remains to explain the discomfort which the Lima document on the Supper 
may provoke in the Protestant reader. It is not due to the little attention which 
the text ascribes to the Protestant theological tradition about the Supper, but 
rather to the general impression that the weight of ecclesiastical t 
prevails over the arguments of the evangelical tradition. Concert s about 
historical — liturgical — devotional continuity prevail over the denands of 
Biblical authenticity. The ecclesiastical situation prevails over exegesis!" 
(Reformed World, Volume 37, No. 37, 1983, p. 247). This is, h 
summary of the basic question mark that must be put to this whole Rpp 
indeed to that of the others on Baptism and the Ministry. 

MINISTRY I. 
General 

58. There is much in this section that commands agreement 
opinions may differ in detail. For example, the setting of the rr 
context of the doctrine of the Church (1 -6); its relationship to th 
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of Christ, the Church and the individual (17); the nature of ordination 
(15-18); the emphasis throughout both on the unity of the Church and the 
variety of the gifts of the Spirit (including ministry and ordination) are all 
commendable features. 

380.Nevertheless, within a general agreement, there are many unresolved 

differences which are explicitly mentioned. The Report on Ministry 

there lore 

(as on Baptism and the Eucharist) cannot be said to have that 

unanimity 

which has been so widely attributed to it. 
381. There is considerable ambiguity in the Report in many passages where 

at least two meanings arc possible. How far can such statements be 

accepted 

as a whole by the Churches and as pointers to unity when there is 

such 

underlying divergence? 
382. There seem to be two different conceptions of the Church and ministry 

in the Report. On the one hand one finds views which are 

definitely 

"Reformed" and "Protestant", but side by side with these are those 

which arc 

certainly much more "Catholic" in outlook. If one therefore takes the 

as a whole preference seems to be given to the Catholic as over 

against the 

Reformation traditions. The Reformation tradition of Word and 



while clearly present in many places, is subordinated overall to a 

eucharistic 

conception of the Church and its ministry. This we find unacceptable. 

The 

predominance of the phrase and the repeated emphasis on 

"eucharistic 

inity" points in this direction. 



II. Scripture and tradition 

383. The position of our Church is thai the sole authority for faith and life is 
Holy Scripture and that all subsequent traditions within the Church 



subject to this norm and criterion. While the Report gives considerable 

to Biblical exposition, great emphasis is also put on an historical 

tradition or 

traditions and it is not always clear how they are related and which 

priority. Indeed it seems as if tradition has the primary place. 



3 84. We agree with the Report that an ordained ministry is the will of God 
for his Church, that it existed in considerable variety in the New 
Testament, 
but that it identified bishop and presbyter in the earliest days. To go 

therefore, to give a second century threefold pattern of ministry, 

namely, 

bishop, presbyter and deacon, a priority over the witness of Scripture and 

fail to acknowledge the justification of several Reformation Churches 

returning to this Biblical pattern seems to us to set tradition — 

long — over the authority of Holy Scripture (§§19,21, 25). The same is true 

of 

§36 and the commentary on apostolic succession and §§41.43 on 

1 id i in ptabl definition of Apostolic Tradition in 

sense, in our opinion a clearer view of the priority of Scripture as the 

and judge of this tradition is necessary here also. If apostolic succession is 

be found in the Apostolic Tradition of the Church as a whole" a standard 
by 
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which true and false developments of this are to be judged is necessary. This 

the document fails to provide. 

64. We question too whether the tradition of the threefold ministry that 
arose in the early centuries was due solely to the fact that "the Holy Spirit 
continued to lead the Church in life, mission and worship" ( 19). Were there 
not other features external to the Church which formed the earlier variety 
into a more general pattern, e.g. the threat of heresy, the cultural contexts and 
structures of the time, persecution and dangers? Is it not also true that later 
tradition went astray and cannot be said to be true to the essence of ministry? 
Is it not also true that at the Reformation and at other times in the history of 
Christianity the Church had to discard erroneous doctrines, false forms and 
structures in accordance with the Word of God? While this development is 
acknowledged it is never allowed to form a critique of the threefold ministry 
as such — a ministry not to be found in the New Testament. No Biblical 
evidence in support of the claims of a threefold ministry is given in any of the 
s of exposition of the New Testament nor can there be. 



HI. The ordained ministry 

385. We agree that the ordained ministry is to be understood in the context 
of the calling of the whole people of God (1 -6), the priesthood of Christ, 
the 
priesthood of believers, and of the individual believer (17). It takes 

authority from Christ himself as a form of service, as his life, ministry 

death were. We do not, however, accept the word "priest" as a general 

for a minister (Comm. 17). St. Paul in Romans 15:16 can scarcely 

be 

interpreted in this way. We note that throughout the Report the 

never explicitly used for the ordained ministry. 

3 86. We question too the statement that "the ministry. . . is consti utive for 

the life and witness of the Church" (8). The Church is constitute d by the 

Word 

and sacraments and these are administered primarily by the 
ordained 
ministry. Only in this derivative and relative sense is the ministry 



of the Church. 
387.We find §§9—13 set out in clear te 
Testament both on the place and n 



s much of the teaching of the New 
re of the twelve and the apostles 



also the relationship of the ordained ministry to them and to the Church 
whole. While not questioning that forms of ministry have been and 



subject to "complex historical developments" (Comm. 11 

difficulty 

in accepting completely the negative implication of this 



that 



must avoid altogether attributing a particular form to the will and 

of Jesus Christ. Whereas we accept that history and cultural forms 

influenced Church forms, nevertheless we affirm that some forms do 
conform 

more closely to the Biblical norm. 
188. While §13 speaks clearly of the ordained minister's chief function as 
that of proclaiming the Word and administering lire sacraments, §14 

contradict this order and priority by making "the eucharistic 



Presbyterian Church in Ireland 217 



central and prior. There is in fad a strong tendency and weakness in the whole 
Report to set the eucharist at the centre and subordinate the Word in most 
cases to this or give it only in this context. 

69. Paragraph 1 8 on the ordination of women is not an entirely satisfac 
tory one and it reveals no consensus on this. It tends, however, to state that on 
the one hand there is no Biblical reason against such ordination as held by 
some Churches, while on the other those Churches which retain non- 
ordination of women are said to base theirs on tradition. This does not seem 
to be a fair way of stating the differences since the latter would also claim 
Biblical support for their view (see Comm. 18). 

A. The historic episcopate 

3 89. The document sets out for consideration and acceptance a threefold 
form of ministry, the episcopate of bishops, presbyters and deacons (19). 
This 
is presented as the norm by which all other forms are to be evaluated 

judged. Variations in this are attributable to particular crises in the 

Church 

and are to be regarded as of a temporary nature (19). While it is true that 

such 

a threefold form pertained for centuries, its development and 



cannot be regarded as necessarily a permanent feature of the 

Church's 

ministry, especially since it can find little foundation in the New 

Testament. 

Episcope or oversight, as the Report admits (23), may be and is 

effectively in many traditions without this threefold form. 

Moreover the 

name and role of bishop are also seen in Churches that do not 

make the 

threefold form essential or regard it as desirable. One could 

envisage a 

Church with a constitutional 

bishop 

as essential for the life and w 

the unity of the Church is to be manifested. A threefold ministry can so 
easily 

degenerate into a three grade ministry. 
390. Again, while the Churches that have a threefold ministry are asked to 
reform and renew this ministry, those that have not are required to accept 



episcopacy, but question the role of the 
itness of the Church or as one of the main 



this 

form of ministry into their system. No consideratio 

that the 






reverse might in fact be necessary or desirable. Nor is any thought given to 

the 

synagogue pattern and practice as a guide to that of the New Testament 

its ministry and Church. Further, the eldership as expressed in the 
Reformed 

Churches has been given no mention at all. 
391 .The Report clearly has a conception of the Chu i eh \\ hich tends to see it 
formed around the episcopate rather than vice versa. While there 

evidence that the old phrase "where the bishop is there is the 

Catholic 

Church" is accepted, nevertheless the bishop is the centre and focus as 

the sign of unity. Episcope is clearly focused in the ministry and this 

centred in the bishop. Having already accepted the threefold ministry as 

the 

norm it is therefore natural to give the bishop a central and 

authoritative 

place. We question, however, whether the orderly transfer of 

minsterial 

authority (29) in the Church is not possible except through the bishop. 

We 
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also ask: is this not merely apostolic succession of bishops from :he apostles 
by another name? Moreover, in past practice the bishop has not always been 
a sign of unity. In the Report no practical or doctrinal reasons are given why 
he is or should be so today. Is not Christ himself, as we know him through the 
Holy Scripture, both basis and focus of unity? The ministry, in whatever 
form, is his servant, as the Report in other places clearly indicates. It may and 
does form a focus of unity but does not require a threefold form to do so. 
392. Since we do not accepl the threefold form of ministry as necessary we 

cannot therefore accept what §29 says of the function of the bishop. 

As 



regards the st 
participation 
in the episcopal ministry is 



n §24 "that the degree of the presbyter's 

1 for many an unresolved question of 
far- 
reaching ecumenical importance" we wish to point out that, if there is 
but a 

twofold ministry with presbyter and bishop identical, this question 
scarcely 

arises or does so only in relation to their respective functions. 
393. The variety of gifts in the Church and special charismatic leaders 
can be accepted as coming from the Spirit, as indeed is the 



but we question whether religious orders (32) a 

gilts. 



o be regarded a. 



B. Apostolic si 

75. The Apostolic Tradition in the Church as described in §34 is largely 
acceptable, as is the idea and the commentary o 
Apostolic Tradition and Succession, being primarily in the apostolic word 
and witness. Unfortunately, while it is implied that the apostolic witness is 
given in Holy Scripture, this is not explicitly stated. Again we question in the 
next § (35) whether it is correct to say that "the primary manifestation of 
Apostolic Succession is to be found in the Apostolic Tradition of the Church 
as a whole". Is it not rather in the testimony of the prophets and apostles to 
God's revelation in Jesus Christ as we find it in Holy Scripture? And is not 
this the authority and norm by which the Church as a whole is to be judged? 
There seems to be considerable ambivalence as to how the succession of 
ministry is to be seen in the Report; it is clearly not to be regarded in the first 
instance as in succession to the totality of the Apostles' role. In §10 the 
Apostles are regarded as entrusted with "specific authority and responsibil 
ity" so that there is therefore "a difference between the apostles and the 
ordained ministers whose ministries are founded on theirs". Nevertheless, 
despite the fact that the ministry is not in direct succession to the apostles but 
only based on theirs, the bishop is to be regarded — if not absolutely 
essential — at least as the sign of apostolic continuity and unity in the Church, 
though not its complete guarantee (28). This seems to be virtually affirming 



apostolic succession in another form. Again the place and importance of 
orderly transmission of tradition and of ministry are both important, but one 
questions if the episcopate as understood in these paragraphs (especially 36) 
is permanently necessary and valid theologically. 
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76. While the Report recognises the validity, reality and function of other 
forms of ministry, at the same time it is tied to the historic episcopate and 
therefore to episcopal succession as a sign of the apostolicity of the whole 
Church. This we question, since the norm here set out is the superiority of 
episcopal orders with the historic episcopate recognised and required as the 
badge and form of true union. 

C. Ordination 

11. In §39 the Church is said to ordain some of its members to the ministry 
"to continue the mission of the apostles and to remain faithful to their 
teaching". But since (10) much of the mission of the apostles is once for all 
and unrepeatable how can the Church in its ordained ministry continue [his 
work which is not to be continued? Some of the work of the apostles clearly is 
to be continued, namely, that of teaching and preaching, but is the mission 
to be seen alone in the episcopal succession to the apostles with their 
authority'.' 

394.Again, in the commentary on §39, the bishop is now given the exclu?ive 
right of ordination and this seems to imply the older idea of 

succession of ministry. This we further query and cannot accept. 
395. Finally, in §§41 and 43, we do not accept that ordination is to be given 
a sacramental status, to be regarded as a sacramental sign, in fact one 
of the 
sacraments of the Church. 

D. Towards the mutual recognition of the ordained ministries 

80. In §52 it is correct that the Churches in looking towards unity and 
mutual recognition must in particular study the nature of apostolic 
succession. But again, in §53 priority is really given to the Churches which 
have the episcopal succession of ministry and those that do not have it are 
required to accept it. The key sentence to which exception must be taken is 
that "the continuity with the Church of the apostles finds profound 
expression in the m - in I i- ing on of hands by bishops". Here indeed is the 
crunch issue, because here very explicitly what seems to be apostolic 
succession through bishops is a requirement for Church unity, even though it 
is called episcopal succession. This is something which we find unacceptable. 
Should, however, a basis of union be found different from the one envisaged 
here, the particular form in which the mutual recognition of Churches and 
their ministries should be carried out is a matter for the future. Meantime it is 
quite clear that the nature of episcopal ministry and unity envisaged here 
and the form of recognition which this final section puts before us is not 
acceptable to us as a Church. 

Conclusion 

81. In the light of our understanding of the relationship of Scripture to 
tradition and of the doctrine of ministry as set out in Holy Scripture the 
following conclusions can be made in relation to the Report. 
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o tradition than to the n 



frequent 



397. It does not accept the equal or greater validity of ministries 

which 

conform more closely to the New Testament pattern. 
398. It requires the acceptance by all Churches of the "historic episcopate" 

as the badge and sign of Church unity. 



ANSWERS 

82. The Committee makes the following general response to the questions 
addressed to all the Churches on page x of the Preface to the Lima Report. 

83.(1). The question assumes that there is an agreed "faith of the Church 
through the ages". This is true to a limited extent; there is agreement on 
certain fundamental doctrines like the Trinity, the deity and humanity of 
Christ, the Holy Spirit and the apostolic tradition embodied in Scripture. It is 
certainly not true that there was or is a common faith of the Church in our 
understanding of Baptism, Eucharist and Ministry, though we do recognise 
the place and need for all three. 

84. The Doctrine Committee, as outlined in our Findings, affirms that the 
Lima Report points to many areas of agreement and convergence but at the 
same time sees other positions as unacceptable and indeed wrong. Our 
answer, therefore, can only be a very partial affirmative. 

wing considerations are suggested for future Inter- 
hat is the basis on which all such discussions are 
neans a more positive and definitive role for 



Biblical revelation over against traditi 

400. An attempt at greater clarity in the us 

understanding of what terms used are r 



in but not divorced fr 
of language an 
eant to convey. Ami iguity does 



te doctrinal positions clearly even if (and 
always agree. Too many documents, like 



assist understanding. 
401. A greater readiness to 
possibly because) they do 

give the impression of agreement which, when looked at more closely, 
conceal 

on i.i i bl di u'i m m Were, igni lhat no com pi ual terms of ours 

ever adequately convey the unsearchable riches of Christ. At the same time 

do not believe that statements which can have a variety of meanings help 
towards 

convergence in Faith and Order or lead to ultimate consensus and unity. 

86.(111). The Report is a challenge at certain points to re-examine both 

doctrine and practice in the light of the faith of others and the actual measure 

is arrived at despite the differences. The acceptance of two forms 
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87. These and many other positive aspects of the Report we have already 
noted both in the introduction to each section and in the main content of our 
comments. However, we see in the Report not only possible lines of guidance 
but also warning againsi basing Faith and Order on what was done in the past 
rather than on what most nearly conforms to the spirit and letter of the 
biblical testimony. 

88. (IV). Our general conclusion is that the basis and framework need to be 
seriously re examined and the work of Inter-Church dialogue restated in a 
way that gives centrality to revelation as it is brought to us in Holy Scripture. 
To set the Biblical material in the framework of historical practice and 
continuity, as we feel Lima has done, is to fail to begin at the only possible 
point of entry, namely, where God has met and meets us continually in his 
Word. This Word is, of course, studied and interpreted in the context of the 
Church so that tradition is never absent. It must not, however, be given the 
priority. 

89. Thus we feel that the unity of the Church on the Lima model is not a 
possible option for us. We, therefore, respectfully ask that these c 
given serious consideration in all future discussions. 



GENERAL CONCLUSIONS 

90.(1) The Committee found much in all sections of the Report to 
commend and accept as consonant with Biblical and Reformed doctrine. 
Some of these points have been noted above, others are implied. 

91.(2) The Report presents difficulties in comprehension on two fronts: 

402. The language is in places obscure and unfamiliar. 

403. The meaning of many passages is unclear and seems capable of at least 
two interpretations which may in fact be contradictory rather 
than 
complementary. 

Such ambiguity does not help but hinders acceptance. 

92.(3) Doctrinally the Report in its main thrust presents us with a model 
and conception of the Christian faith with which we find it difficult if not 
impossible to identify. Briefly, it gives priority to the "Catholic" over the 
"Protestant" view, to historical continuity and tradition over the witness of 
Scripture, to the sacraments over the Word, to a view of the Church centred 
more on rites than on proclamation and witness. 

E. A. RUSSELL, 
Convener 



CUMBERLAND 
PRESBYTERIAN CHURCH 



ii Church in session in 

The Cumberland Presbyterian Church was asked to respond to the 
document Baptism, Eucharist, and Ministry that was prepared by the World 
Council of Churches. A task force of the Inter-Church Relations Committee 
and the Committee on Theological Studies was formed and made a 
response which was studied by e; 



Response 

This response to the study document, "Baptism, Eucharist, and Ministry" 
(BEM), published by the World Council of Churches, has been developed by 
the following process. The General Assembly of 1985 recommended that it 
be studied by Cumberland Presbyterian congregations with the proviso it 
be understood "as a study guide which does not conform in every respect 
with Cumberland Presbyterian theology" (Minutes, p. 221). 

The World Alliance of Reformed Churches (WARC) had requested that 
the denominations belonging to the Alliance make response to the document. 
It did not seem practical to make a response based upon congregation studies 
because no adequate system exists to gather and refine such information 
from congregations. Therefore, the document was referred to the General 
Assembly committees on Inter-Church Relations and Theological Studies. 
The two committees appointed a task force to (1) request knowledgeable 
Cumberland Presbyterian theologians to write responses to the BEM 
document and (2) study the aforementioned responses and formulate a 
proposed response. The proposed response was submitted to the full 
membership of the two committees for critique and approval in principle. The 
result of this process is the proposed response which follows. 



,829 members, 831 churches, 761 clergy. 
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While it would be possible to discuss in detail most of the major statements 
in this remarkable document, it has seemed the better part of wisdom to deal 
with broad issues which the document as a whole raises. The organizing 
principle chosen for exploring these broad issues was that of starting where 
the Cumberland Presbyterian Church is prompted to: (1) affirm these 
statements of Christian faith ark! practice; (2) demur or hold reservations 
about them; and (3) be chastened and challenged by them. This has been done 
with each of the three major topics. 



Baptism 

1. Affirmation 

The statements of BEM on this sacrament open up the richness of the 
sacrament by making some dimensions of the sacrament more vivid, 
emphasizing those dimensions which tend to be ignored or slighted in their 
attempt to rigorously defend a given doctrinal view of the sacrament. For 
example, the New Testament teaching of dying and rising with Christ in 
conversion is rarely heard in Presbyterian and Reformed proclamation of the 
Word or in teaching the meaning of baptism. By being willing to be open to 
other communions' interpretation of baptism, Presbyterian and Reformed 
churches may recover such a "lost" understanding of conversion without 
necessarily surrendering our sacramental position. Indeed, the deep meaning 
of the sacrament often is lost through a preoccupation with its mode of 
administration. 

Two aspects of Baptism to which these statements in BEM call a 
need affirmation and further development on our o 
404. Recognition that the modes of baptism may indeed be three in number 

pouring, sprinkling, immersing — and that persons' previous baptism 

should 

be accepted as valid when they are received into our communion. This 

careful thought in our mission churches overseas as well as in the 
United 

States as persons are received into membership from other 
denominations. 
405. Baptism should occur within the corporate community and not as 

private rite. This needs special attention in our individualistic 

American 
culture. 



2. Reservation 



The BEM document does well in pointing out that each mode of baptism is e.g., pouring better symbolizes the outpouring of the Spirit. Also, it should 

better suited to symbolize a given aspect of the sacrament. It would, however, be noted that every mode of baptism only partialK expresses the rich diversity 

strengthen the document to point out those aspects of the sacrament which of meaning involved in baptism, 
are better symbolized by pouring, just as the document does with immersion; 
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3. Chastening 

The exploration of "believer's baptism" chastens us at the point of a valid 
but lax administration of the sacrament of baptism to children. "Believer's 
baptism" stresses not only the promise to the believer but also the expectation 
held of the believer. Too often baptism of infants is lacking in serious 
covenant-making and covenant-keeping and is an isolated event without the 
teaching preceding it, accompanying it, and following it. Expectation of both 
the parents and the child (as he/she matures) are too easily lost. 

The BEM statements on baptism also challenge the church to think more 
rigorously about the consequences of baptism as it relates to admitting 
children to the Lord's Supper. 

We are also challenged by the document's statement that baptism signifies 
a change in the whole life and has ethical consequences in all relationships of 
life, not merely of personal, individual salvation. 



Eucharist 

/. Affirmation 

The sacramental nature of the eucharist is rightly elevated in the BEM 
document. The sacrament can be emptied of meaning by resistance to the 
doctrine of transubstantiation. The emphasis on thanksgiving and re- 
membering (anamnesis) as the two primary qualities of the eucharist is much 
needed. The joyfully grateful sign-act of re-presenting (making present again) 
the gift of our Lord is a pathway to renewal and unity at all levels and in all 
forms of the church's life. 



2. Reservation 

The document does not speak very strongly to the issue of "closed 
n" whereby one communion excludes those from other com- 
s from sharing the Lord's Supper. This avoids the critical tragedy that 
disunity is most visibly present at precisely the place where unity should be 
most visibly present; namely, at the Table of our Lord. Just as some 
communions' integrity is at stake when there is refusal to accept their 
administration of baptism, so is our integrity at stake when there is refusal to 
admit us to sharing in the eucharist. 

The document should also emphasize more the relation of the procla- 
mation of the Word to the celebration of the eucharist and the relation of this 
to the frequency with which this sacrament should be celebrated. 



3. Chastening 

We are chastened by how thoroughly the document explores the eu- 
charistic liturgy. The richness of liturgy points to the richness of God's gift. 
Celebrations of the eucharist in the Free Chinch tradition often arc marked 
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by a paucity of liturgy and a consequent loss in richness and depth of meaning 
in the sacrament. 

The statement on the "reservation" of the elements used in the eucharist is 
also chastening, inasmuch as the elements are often treated carelessly, 
especially after the eucharist has been celebrated. The sacred nature of this 
sacrament merits attention being given to the care given the elements both 
before and after their use. 



Ministry 

1. Affirn 

We affirm the document's statement that God's will is to call the whole of 
humanity as God's people and that the church exists both to proclaim and 
prefigure the Kingdom of God. All members of the church have a ministry by 
virtue of the diverse gifts God has given. Our tradition has also emphasized 
the "called" ministry; that is, that those seeking ordination as ministers have 
an experience of an "internal call," though this calling is verified by the wider 
church over a period of preparatio 



2. Reservation 

The document seems to proceed on the assumption that there is general 
agreement on the biblical definitions of the offices of ministry as presented. It 
is our belief that there is no precise definition of these offices given in the New 
Testament and that the term "priest" is never used in describing the 
ministerial office of leader of a congregation. Although it is recognized that 
since all are called to belong to the priesthood of believers, "priest" may be an 
appropriate title for a leader. More attention needs to be given to the office of 
ministry. The movement toward unity would be strengthened by a more 
thorough exploration in this document of the Reformed interpretation of 
these offices. 

Further, the document states that the ordination of women to ministry is 
not a "substantive hindrance for further efforts towards mutual recognition." 
We cannot agree, inasmuch as treatment of women, whether in ordination or 
any other act of the church, is a treatment of persons and therefore of the 
utmost substance in understanding Christian ministry. 



3. Chastening 

The emphasis on the apostolic tradition points to the fact that an 
understanding of the apostolic nature of the church can be lost in resisting the 
concept of apostolic succession. There is an apostolic succession of ministry 
entrusted to the church and this understanding enriches the church's life. This 
can and should be affirmed quite apart from the formal doctrine of apostolic 
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Moreover, the understanding of the office of bishop chastens those who 
invest this office in a presbytery, when in fact, presbyteries often do not fulfill 
all the obligations of this office. 

Recommendations: 

Recommendation 1 : That the proposed response of the task force on the 
Baptism, Eucharist and Ministry study be accepted in principle. 

Recommendation 2: That the response be made available by the General 
Assembly to be utilized by particular congregations for study. 

Recommendation 3: That the response be sent to the World Alliance of 
Reformed Churches, the World Council of Churches and the Faith Order 
Commission of the National Council of Churches. 

Respectfully submitted The Committee on 
Inter-Church Relations The Committee on 
I lieoloyk.il Mil. Ik - 



ALL-UNION COUNCIL OF 
EVANGELICAL CHRISTIANS-BAPTISTS 
IN THE USSR 



The WCC document "Baptism, Eucharist, Ministry" testifies in itself to the 
fact that it lacks the exhaustive theological coverage of the issues involved. 
We did not expect this since each dogmatic exposition of these issues is 
brought about by confessional upbringing and understanding of the Bible. 
Even in case of merger of related denominations, a new dogmatic teaching is 
elaborated, which would reflect the views of this church union. 

The Evangelical Christians-Baptists in the Soviet Union have been living 
and working within a united multinational and multiconfcssional fellowship 
for forty years. We would not assert that all the confessional differences in 
dogmatic understanding and church practice have been eliminated, for this 
would be just as impossible as erasing n 
among our believers. But we have found o 
possible even in such a diversity. And this v 
Christians, can contain each other. 

We are convinced that spiritual unity ii 
receiving of him through faith as the personal Saviour and on revival from the 
word and the Holy Spirit. Such Christians have one Shepherd and constitute 
one fold (John 10:16). They are now branches of the vine and members of the 
body of Christ. 

Our differences and confrontations began and continued in those cases 
when we tried by ourselves to take away branches that bore no fruit (John 
15:2). This taking away was carried on in the history of Christianity both 
physically and spiritually and nobody was asking the wine-grower about 
it. These initiatives (or, rather, arrogance) of churches were the cause of 
disrespect and lack of recognition among Christians. 



lational and cultural differences 
it that unity of witness to Christ is 
is long as we, as 






l Christ is based c 



> 547,000 members. 5,54? parishes, 5,000 pastors. 



228 Churches respond to BEM 



Baptism, eucharisl and ministry follow after the encounter of man with 
Jesus Christ as his Saviour. It seems to us that the proposed WCC document 
rather emphasizes another order of things: first comes the church, and then 
Christ. By their baptism Christians are brought to unity with Christ. Christ 
gives us fellowship with him in the eucharistic meal, in the act of consuming 
bread and wine. It is just the order the Evangelical Christians-Baptists have 
rejected since the very beginning of their history. We are convinced that first 
of all the personal encounter between man and Christ should take place, and 
then it must be followed by baptism, eucharist, and ministry. 

Our understanding is based on the holy scripture (Acts 2:37 — 38; Matt. 
28:19; Rom. 6:4-5; John 1:12-13). The years of experience of mutual work in 
the AUCECB and evergrowing ecumenical relations have convinced us that 
there is great diversity in spiritual experience. 

We believe that the ecumenical fellowship of Christians does not require 
giving up confessional theological understanding and church practice of 
baptism, eucharisl and ministry. We are also sure that the creation of "the 
\ isiblc unity of the Church" is not possible, nor is it necessary both formally 
and practically. What we do need is the good understanding of the fact that 
the presence of Jesus Christ and work of the Holy Spirit are not confined to 
external forms of baptism, eucharisl or ministry. The discipline of each local 
church (and confessional community) requires a clear understanding and 
fulfilment of certain services in the name of Jesus Christ. Besides, the inner 
world of a man who witnesses to receiving the grace of God through outer 
ministry is of the utmost importance. We are convinced in this aspect that the 
grace of God can find its way to man only through the conscious faith in Jesus 
Christ. 

That does not mean that we refuse to seek ecumenical ties on these issues as 
well. We believe that the ecumenical fellowship is possible not in the dogmatic 
field but rather in the human aspect, since we understand that ecumenical ties 
are like close relations among good neighbours and even relatives but are not 
ties typical of the inner life of a family. 

We must extend hospitality to people who believe in another way, as 
Christian, for the sake of their witness to Christianity, without asking any 
questions about their views or their practice of baptism, eucharist, ministry. 
Of course, this does not exclude a dialogue on these issues. 

The participation in the eucharist beyond one's confession depends on the 
inner convictions of a Christian. 

When ecumenical contacts are consciously realized by us, they demand 
that we should recognize the ministry of certain persons in the context, 
understanding and respect that correspond to a given confession. We think 
that ecumenism attaches too much attention to the vestments of priests rather 
than their quality of ministry. It seems to us that the ministry can be defined 
only by a confessional church; for this reason we can only agree with it while 
carrying out ecumenical c 
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We want to stress once again that we do not think that a 
proposed dogmatic themes is necessary. The force and efficiency of the 
ecumenical movement depend on voluntary desires to have interconfessional 
contacts, which can be only short-term and have the character of Christian 
politeness as far as the issues of dogmatics or church practice are concerned. 
Therefore, using this possibility, we would like to remind you about more 
practical and long-term ecumenical contacts and tasks, including translations 
of the Bible, peace-making activities, aid to those who suffer, education in the 
spirit of religious toleration and respect among confessions, and dialogues 
among different confessions. If the Christians all over the world could unite 
their forces in tin < li lion ihc ecumenical spirit would become the mighty 
witness to the love of God. We are called to it by the developments in the 
world, which announce the tragedy of humanity and stimulate eschatological 
hopes in Christians. The problems of humanity require a common Christian 
response and action. 

We think this document of the WCC is valuable since it calls us to deepen 
once again our theological understanding of these issues studying the 
scriptures. 



Riga 

Good Friday, 1984 



Janis Tervits 

Bishop of the Fellowship 

of Congregations 



BAPTIST UNION 
OF SCOTLAND 



1. Foreword 

The Report "Baptism, Eucharist and Ministry" (BEM) is the fruit of a 50- 
year process of ecumenical study and conference, culminating in the World 
Council of Churches' Faith and Order Commission meeting at Lima, Peru, in 
1982, in which Baptist theologians participated. 

The Baptist Union of Scotland is not a member of the World Council of 
Churches but is a participating member of both the Scottish Council of 
Churches and the British Council of Churches. As a member of these two 
Councils our union has been invited to study this report and to formulate a 
response, and we feel it is right to do so. 

This response is the work of the Inter-Church Relations and Doctrine Core 
Group of the Department of Mission of the Baptist Union of Scotland, and 
has been formulated after several meetings of the Core Group. 

It has not been given formal approval by the Council or Assembly of the 
Baptist Union of Scotland, but is rather the response of a representative 
group of Scottish Baptists (lay and ministerial) to the BEM report. 

The purpose in publishing this Scottish Baptist response is: 
406. to draw the attention of Scottish Baptists to the BEM report which is 

recognizably a significant document in developing ecumenical relations; 
407. to suggest some lines of response which might be of help to 

Scottish 

Baptists engaged in discussing BEM at their local interchurch level; 
408. to communicate to the Scottish Churches' Council, the British Council 

of 

Churches, the World Council of Churches and other interested parties our 

response to BEM which, while not an officially approved statement, we 

nonetheless believe to be a typical reaction of Scottish Baptists to the 
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II. Response 

a) The response that is requested (page x) 

1. "The extent to which your church can recognize in this text the faith of 
the Church through the ages." 

We find the phrase "the faith of the Church through the ages" difficult to 
understand and define in this context. Does it mean: 

— the apostolic faith contained in the NT documents? 

— the apostolic faith embodied in the historic creeds? 

— the New Testament faith plus tradition? 

— doctrine alone, or doctrine plus practice? 

Does "faith" here mean simply the traditional body of doctrine derived 
from the Bible and basically accepted by the church through the ages? Our 
difficulties do not arise about the basic doctrines of God, Christ or the Holy 
Spirit. On these there would be broad agreement. Our difficulties arise over 
the doctrine of grace and the place of "faith-as-trust". How does the saving 
work of Christ in his death and resurrection become effective in the lives of 
individuals? This is bound up with the doctrine of the church. Is it the 
community of the baptized or the fellowship of believers? These difficulties 
appear in our response to each of the sections. 

2. "The consequences your church can draw from this text for its relations 
and dialogues with other churches, particularly with those churches which 
also recognise the text as an expression of apostolic faith." 

The document has brought sharply into focus the real issues in the search 
for unity, and will provide fresh impetus and relevance to dialogue on these 



s worship, 



expression of 
)r guidance in 



d enriched by the 



3. "The guidance your church can take from this te> 
educational, ethical and spiritual life and witness." 

Since we are not convinced that the document as a whol 
apostolic faith and practice, we would find it difficult to u 

Our appeal is to the scriptures themselves, illuminated 
labours and insights of biblical scholars of many generations and from many 
parts of the Christian church. 

4. "The suggestions your church can make for the ongoing work of Faith 
and Order as it relates to the material of the text ... to its long-range research 
project 'Towards the Common Expression of the Apostolic Faith Today'." 

We would hope that the comments embodied in our response may be 
regarded as a significant contribution to this end. 



■) the document as a whole 

:e and respect the nature of this document. There n 



reaching about any document that distils fifty 
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years of discussion of a wide range of theological viewpoints and traditions. 
We are therefore sensitive to the need to make a thoughtful response to BEM. 
2. We welcome the approach the document takes inasmuch as it is not a 
belligerent exchange of ideas from fixed positions but more a common search 
for "the Tradition of the Gospel testified in Scripture transmitted in and by 
the Church through the power of the Holy Spirit" (page ix). 



c) Our reservations with the document as a whole 

1 . We question the basic assumption that the goal of visible unity is either 
practicable or right. 

Our own position has been clearly set out in our statement on "Christian 
Unity" and from which we quote here. 

"Our concept of unity. Scottish Baptists are firm believers in the spiritual 
unity of all who belong to Christ regardless of denomination or background. 
Christ's prayer for the unity of His people is taken with the utmost 
seriousness by them and they have the strongest desire for fellowship with 
others who share their faith. They deplore any kind of exclusivism which 
denies the Christian name to other believers simply because they belong to a 
denomination or eccelesiastical organisation with whom, on certain issues, 
they may be at variance. They believe, however, that this spiritual unity exists 
already by virtue of the relationship of every Christian to His L( rd although 
they also hold that the reality of this unity needs to be express ;d it 
fellowship and co-operative endeavour in the name of Chris . 
Testament picture of the Church as the Body of Christ suggests o Baptists a 
unity which depends not on the external structure of the Churc l but on the 
relationship of each Christian to Christ as the Head of his body. ^ /here Christ 
is truly Lord spiritual unity exists. Where He is not truly Lord n > amount of 
structural union can create spiritual unity. 

"Baptists and organic union Scottish Baptists believe that org; nic union is 
desirable only where it is the expression of spiritual unity betwet n groups of 
Christians who have been previously divergent in their emf hasis. It is 
pointless to establish a union of convenience which does not have as its basis a 
union of conviction on the fundamental doctrines of the Christian faith. 
Moreover, in any such organic union Baptists believe that the basis must 
always be voluntary and that there should be no discrimination against any 
whose consciences will not allow them to share in it. Further they believe that 
the local church must always be free to interpret and to obey Christ's will in 
the light of its understanding of Holy Scripture. 

"Scottish Baptists do not believe that structural, organisational or 
ecclesiastical union are the necessary prerequisites of the spiritual unity of 
Christ's church but rather that spiritual unity must be the basis of any kind of 
structural union. Moreover, it is quite conceivable that a structural union 
may be achieved without arriving at any meaningful unity of heart and spirit. 
Thus, while not opposed to organic union where it is expressive of spiritual 
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unit', Baptists are hesitant about organic union for the sake of promoting a 
merly external appearance of oneness which may in fact simply cover the 
s and divisions from view. 

i between denominations. While Scottish Baptists have no 
s to make of other denominations who decide to unite structurally 
the} do not themselves have a strong conviction that the absence of such 
unicn is a major sin in the life of the Church. While we are most eager to share 
in tie common tasks of Christian witness, evangelism and service there is no 
desie to be involved in artificial structural alterations which may lead to the 
abadonment of emphases which Baptists regard as being basic to their 
undrstanding of the New Testament faith or at the very least to its proper 
pratice. 

"cottish Baptists, then, take seriously the concern of our Lord for the 
univ of His people and are as eager as any to manifest that unity. They do so 
in pactical terms as they welcome believers of all backgrounds to share in the 
Lori's Supper and in their worship. The cause of Christian unity, however, 
depnds on the spiritual oneness of those who are committed to Christ before 
the rganisational oneness of Church structures. Unless this spiritual oneness 
is siught and achieved first, no structural unity can take its place." 

2 We question the report's claim to convergence. Our impression is that 
tweconflicting theologies have been put side-by-side on the assumption that 
to pace them alongside one another was to marry them. 

/ fundamental incompatibility remains all through the document between 
n and an evangelical understanding of grace. We sec neither 
>r convergence but a continuing conflict between two theologies, 
thaiwill not be dismissed by sleight of hand or smooth words. 

3 We question the document's assumption that it reflects the common 
Chistian tradition of the gospel testified in scripture. 

Either than simplifying, we find the report complicates and embellishes 
the)iblical tradition in a way that confuses rather than clarifies issues. We 
not this particularly in the eucharist section where concepts are read into the 
euc arist that can by no stretch of the imagination be read into the apostles' 
uncrstanding of the Lord's Supper. 

4 We are disappointed at the way the document fails to grasp the sharpest 
neties in interchurch dialogue. For instance, we feel that the ministry section 
tens to skate round the historic episcopate issue. 



III. Baptism 

a) statements we welcome and recognize as true to the apostolic faith 

1 We agree that "baptism upon personal profession of faith is the mos 
cledy attested pattern in the New Testament documents" (§11). We are no 
comnced, however, that infant baptism cannot be excluded. According t( 
our eading of the New Testament we believe it was 
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i the linking of bapl 



n with faith ( 



409. We we 

church 

membership (§6), though we do have difficulties with mal lg faith 

corporate 

rather than personal, and prospective rather than ii 
410. We rejoice in the rich theology of baptism expounded ii 

report. 

Paragraphs 1 — 11 we would largely accept — when applied to 

believers' 

baptism. The imposition of this impressive New Testame it theology 



nfant we find very difficult. 

;ur with the view that "Baptism into Christ" does 



call to unity (5;6); whether baptism into v. 



equated is part of our hesitancy. 
412. We agree that no other rite need be incorporated betw 



church membership (comm. 14b). 
4 13. We welcome — and are challenged by — the emphasis on baptis 



call to a growing discipleship and not simply a 
(§12). 



of the 



bestowal of the 



hi Assumptions we cannot accept 

1. The attributing to baptism pe 
benefits described for instance in §2. 

New Testament baptismal theology only fits New Testament baptismal 
practice where the candidate is at the point of conversion on profession of 
faith. To apply it to an infant is to claim too much for the infant and to give to 
baptism almost a magical quality. The question remains — if faith is 
necessary for the completion or wholeness of baptism where does that leave 
infant baptism in and of itself where such faith does not follow? 

Equally if baptism is in and of itself the "open sesame" to the benefits of 
Christ how are we to account for the many whose baptism, as far as we can 
see, has had no influence on their later spiritual development? 

And what are we to say about Quakers and Salvation Army believers? Are 
they not "in Christ" with us because they have not been baptized? 

We cannot escape the conviction that too sacramentarian an understand- 
ing of baptism undermines, if not denies, the necessity of personal faith and 
tends to produce a Christianity that is institutional, impersonal, magical and 
lacking in evangelical thrust. 

This is why we hold out for baptism as conversion/baptism in which the 
believer professes his or her faith and, buried and raised with Christ, 
consciously takes on the challenge of living out a New Testament style of 
discipleship. 



We would say that if faith is necessary for the reception of salvation (as §8 
claims) then it would be better to baptize those who confess that faith rather 
than baptize infants indiscriminately with the very real possibility that they 
may see baptism as dispensing with the necessity of faith (as, in our 
experience, many do). 

2. We have difficulties over §6 where ihe report nai\el> supposes that there 
is "one baptism" which forms the basis of the call to unity. 
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There are at least two baptismal theologies and practices each of which has 
very different presuppositions. Until these presuppositions are recognized 
and explored talk of "one baptism" is pointless. 

(The practical implications of this for us are as follows. We have a church 
membership of professing believers. One of the bases of membership is personal 
testimony to faith in Christ as Lord. To ask us to admit to membership 
someone who has been baptized in infancy just because he has been baptized 
in infancy whether or not he has reached the point of personal faith would be 
to fly in the face of our conviction that personal faith is necessary for salvation 
and that the church should be a fellowship of believers only.) 

3. We have very serious reservations about §13 where "re-baptism", as it is 
called, is decried. 

We can understand why this is stated in the light of the ideal "once-for- 
allness" of baptism but we would be unhappy about any blanket refusal to 
allow any individual to be obedient to God's call as he or she understands it, 
even if that call means (as the report terms it) "re-baptism". 

If, in the opinion of the enquirer, their infant baptism was a well-intended 
act on the part of their parents but devoid of biblical authorization and 
lacking in theological content should they be denied the right to be baptized 
according to the scriptures as they now read them? 

Are they to be denied the right to act in loving obedience to their Lord as 
they see it and will his judgment fall more on them because they have been 
baptized twice than it would if they had not been baptized at all? 

Our fear is that § 1 3 has behind it something of a "closed shop" mentality. If 
infant baptism is right it has nothing to fear: If, in the view of a sincere 
believer, it is inadequate and believer's baptism is the biblical standard, why 
should it be denied to them? 

4. Paragraph 16 leaves us with a certain uneasiness. 

We are puzzled by the concept of infants needing to be placed under the 
protection of God's grace. We want to ask — protection from what? 

And if infant baptism does give protection from whatever it may be where 
does this leave the millions of infants that are unbaptized? 

We would feel that thanksgiving for the life of a child, acknowledgment 
of parental responsibility and commitment to God's care and guidance are 
fully embodied in a service of infant thanksgiving without importing the 
massive overtones of New Testament baptismal theology. 

We also feel that this paragraph tends to misrepresent our problem about 
infant baptism. Our problem is not that it is indiscriminate (though that does 
compound the misunderstanding of baptism); our problem is with infant 
baptism as such — that we do not consider it biblical. 



c) Areas for exploration 

This report does pose certain challenges 
areas which we would benefit from explor 
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4 14. We need to continue 
looking at the full 
implications of the 

Testament theology of 
baptism. We have been 
in danger of letting our 
people 

confessional device 
rather than an act of a 
much richer 
symbolic meaning (§§1 
-5). 
415. We need to firm up our 
understanding of the link 
between baptism and 
church membership. 
There has been a 
tendency for many 
Baptists to divorce 
these and thus to rob 
baptism of part of its 
corporate significance 
(§6). 

especially the biblical source, 
is one we readily share since 
as a matter of principle, as 
Baptists, we make scripture 
our authority in all matters 
pertaining to faith and 
practice. 
416.We need to explore the 
lifelong implications of 
baptism and not to treat 
it as a one-off historical 
event in a believer's 
pilgrimage (§9). 
417. We need to listen 
again to the arguments 
that would justify 

baptism on the basis of 
the biblical records; to 

decide quite definitely 

regard infant baptism — 



as a denial of the 
apostolic faith and 
practice, as an 
historical aberration, 
as an inadequate 
though justifiable 
alternative to 
believers' baptism, or 
what (§§11, 13-15)? 
418.We need to explore the 
question of the relation 
between the Spirit and 
the sign of believers' 
baptism — an area in 
which all Baptists would 
not be 
agreed (§7). 

IV. The eucharist 

For our understanding of 
the meaning of the eucharist 
(or as we prefer to call it, the 
Lord's Supper) we depend 
only on the New Testament. 

When our Lord instituted 
the Supper, his actions and 
his words were starkly 
simple. This is true both of 
the account in Paul's letter 
to the Corinthians and of 
the basic account in Mark's 
Gospel. 

The essential words and 
actions were: "He took bread 
and gave thanks, broke it and 
gave it to the disciples, 
saying, 'Take, eat, this is my 
body.' In the same way he 
took the cup, gave thanks and 
gave it to the disciples and 
they all drank of it. And he 
said, 'This is my blood of the 
covenant, which is poured 
out for many.' (or, 'This is the 
new covenant in my blood')." 
Paul adds after both actions 
the words: "Do this in 



remembrance of me." 

We understand the words 
and actions of Jesus as 
symbolic of his broken body 
and shed blood, pointing 
forward to that new 
covenant between God and 
man to be effected through 
his sacrificial death on the 
cross on the following day. 
That was the real covenant of 
which the actions of the Lord 
in the upper room were 
symbolic. 

We do not therefore 
accept that the words "this is 
my body, this is my blood" 
can be taken literally as 
though there were a relation 
of identity. They could only 
be symbolic implying the 
disciples' share in the benefits 
of Christ's sacrificial 
offering of himself and their 
part in the new covenant 
and its people. 
Just as the Passover was a 
"remembrance" of God's 
e of Israel 



from slavery, so the Lord 
intended the continuing 
observance of his Supper to 
be a "remembrance" of him 
through whose broken body 
and shed blood salvation 
was wrought. 

For the first disciples, the 
Last Supper looked forward to 
the cross and their sharing in 
the bread and wine 
symbolized their part in the 
benefits of Christ's sacrificial 
death. After the resurrection 
the Lord's Supper looked 
back as they joined to break 
bread and drink from the 
cup in remembrance and 
thanksgiving. The bread and 
wine are tokens of that 
remembrance. They are also 
symbols of the disciples' 
sharing in the life of the 
Risen Lord and in his body 
the Church (1 Cor. 10:16- 
17). 

Therefore 
Supper is i 
memorial feast. It is 
celebration of, 

thanksgiving for, Christ's 
victory in a feast at which he 
is truly present as the host 
of his Table. 

It becomes a focal point 
of blessing to the church 
and to individual 

worshippers as we remember 
him in his death and offer 
thanksgiving and worship in 
his Risen Presence. 

The Lord's Supper also 
looks forward to the 
fulfilment in the "marriage 
supper of the Lamb", to the 
final consummation — "till 
he come". 

Our understanding of the 



Lord's Supper is summed up 
in the eucharistic prayer of 
the Church of South India: 



Lord's 



of 



i this 



which we welcome and 
recognise as true to the faith 
of the New Testament, there 
is much more which we are 



unable to accept. Sometimes 
it may be a matter of 
interpretation; basically it 
comes down to the question 
of our differing doctrines of 

The institution c 
(§1) 

We have r 
ground in this paragraph, 
though we have 

reservations about the 
phrase "proclaim and enact" 
and the statement that "the 
eucharist is a sacramental 
meal which by visible signs 

love in Jesus Christ". 

The MEANING 01 

(§§2-26) 

We question the si 
"Every Christian 
this gift of salvation through 
communion in the body and 
blood of Christ" (2). We do 
not find this true to the New 
Testament, where salvation is 
through faith in response to 
the gift of God's grace in 
Jesus Christ (Eph. 2:8-9). 

We find no basis in the 
New Testament for the 
statement that "in 

accordance with Christ's 
promise, each baptized 
member of the body of 
Christ receives in the 
eucharist the assurance of the 
forgiveness of sins" (2). 
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We believe that the Lord's words, "this is my blood of the covenant which is 
poured out for many for the forgiveness of sins" refer to his death on the cross 
and not to the wine in the Supper. The new covenant itself was made on Good 

A. The eucharist as thanksgiving to the Father (§§3-4) 

Every celebration of the Lord's Supper is an occasion for praise and 
thanksgiving to God for the gift of his grace in Jesus Christ, as we remember 
his broken body and shed blood for the redemption of sinners. 

We find difficulty in understanding such sentences as: "The Eucharist is the 
great sacrifice of praise by which the Church speaks on behalf of the whole 
creation. For the world which God has reconciled is present at every 
eucharist" (4). 

That seems to be reading far too much into the New Testament under- 
standing of the Lord's Supper. We would have to say that it lacks biblical basis. 



B. The eucharist as anamnesis or memorial of Christ (§§5-13) 

The references to anamnesis in the report seem to be concerned with 
expounding a liturgical term and justifying traditional liturgical practice, 
rather than the use of the word in the biblical sense. It may be true that the 
biblical concept of anamnesis rfieans more than simple remembrance, but the 
massive weight it is called to bear in this report seems to us to be quite un- 
biblical. Surely the biblical concept of anamnesis in the Lord's Supper is 
fulfilled in simple remembrance of his death and in our rejoicing in the 
presence of our risen Lord. 



C. The eucharist as invocation of the Spirit (§§14-18) 

We question the need to invoke the Spirit. According to our reading of the 
New Testament he is ever present, indwelling the fellowship of the church and 
the hearts of believers. It is he who makes real to us the presence of the Risen 
Lord. 

But we are puzzled by the sentence: "The Spirit makes the crucified and 
i Christ present to us in the eucharistic meal, fulfilling the promise 



contained in the words of institution." Which promise? We do not accept that 
the words "this is my body" constitute Christ's promise to be present a 
Table. We find much clearer his promise: "Where two or three a 
my name, there I am in the midst of them" (Matt. 18:20). Christ's presence is 
not limited to the eucharist. He is there wherever his people are worshipping 
and serving him. 



'D. The eucharist as communion of the faithful (§§19-21) 

We question the statement that "The sharing of one bread and the c< 
cup in a given place demonstrates and effects the oneness of the sharers with 
Christ and with their fellow-sharers in all times and places" (14). 
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We find no basis in the New Testament for this. 

Certainly we believe that at the Lord's Table we share fellowship with him 
and with one another in him. This shared fellowship is symbolized in our 
sharing of bread and wine. We also believe that in and through our risen Lord 
we are in communion with Christians of every age. 

But we do not accept that hat t ! pi i in thi i ichari elfects this. We 
see the Lord's Supper as focusing and symbolizing what is always true of our 
fellowship with Christ and his members. 

We believe that far too much has been brought into the essentially simple 
celebration of the Lord's Supper. Much of what is claimed here for the 
eucharist is true of non-eucharistic worship, prayer, and daily c 



Chri: 



ind his 



E. The eucharist as meal of the kingdom (§§22-26) 

Here too, we have the impression that theological concepts have been 
superimposed on the New Testament understanding of the Lord's Supper. 

We would question what is meant by the church as "eucharistic com- 
munity" (26). Is this the same as "a fellowship of believers" or is it a radically 
different understanding of the church? 



3T (§§27-33) 

We welcome the emphasis on the frequent celebration of the Lord's 
Supper. In many of our churches the Lord's Supper is observed every Sunday 
as an additional service following a full worship service. Some of us regard it 
as the culmination of our worship or "the seal on the Word" (Calvin). Some 
of our churches may from time to time hold a "full communion", i.e. the 
whole service of worship is centred around the Lord's Table. These 
differences may make it difficult to identify all the elements in the order given 
in the report. However, in our total worship each Sunday we would identify 
most of these elements. Our understanding of anamnesis is in line with what 
has been said under B. The idea of epiklesis associated with the eucharist 
seems to us to stem from a sacramentarian doctrine of grace which we cannot 
accept. 



General cc 

1. The impression is gained from the report that the eucharist is almost 
exclusively the channel through which the blessings of Christ are to be 
received. 

2. This section is heavily dependent on a sacramentarian theology of 

3. We find it surprising that in a document concerned with church unity 
nothing has been said about the vexed question of validity. 
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V. Ministry 

A. Areas of general agreement 

There are a number of emphases within the opening section, "The Calling 
of the Whole People of God" (1 — 6) with which we can unhesitatingly agree. 
We accept that belonging to the church "means living in communion with 
God through Jesus Christ in the Holy Spirit" (1) and that "the Holy Spirit 
bestows on the community diverse and complementary gifts. These are for 
the common good of the whole people and are manifested in acts of service 
within the community and to the world" (5). 

The document sees the calling of the whole people of God as the starting 
point for its discussion on ministry. That is proper. It is the church which 
ordains those whom God raises up and this emphasis is made several times 
within the document. We warm to the assertion that it is Jesus Christ who is 
the true ordainer and who bestows the gift of ministry (39 and 44c) and that 
the redeemed community is involved (40). The ministry of individuals springs 
from the ministry of the whole body of the church. This emphasis is to be 
preferred to the view which sees the correctness of ordination as validating 
the church. . 

Neither would we wish to dissent from the general drift of the si 
on ordination contained in §§15a and following. We welcome the 
that ordination is not for its own sake, but for the sake of the community 
which it serves and seeks to upbuild, though some of us would hesitate over 
the assertion that "the basic reality of an ordained ministry was there from 
the beginning" (Comm. 11). 

In the section on "The Forms of the Ordained Ministry" we accept the 
opening statement (1')) thai "the NT docs not describe a single pattern of 
ministry which might serve as a blueprint or a continuing norm for all future 
ministry in the Church". We believe that simplicity of form and flexibility of 
response to the demands of the contemporary situation are always important 
factors in determining the shape of the ordained ministry. 



B. Areas of disagreemen o hesitation 

Our disagreement begins when the document asserts the relationship 
between the apostles and the ordained ministry of the church. "There is a 
difference between the apostles and the ordained ministers whose ministries 
are founded on theirs" (10) only serves as an introduction to an assumption 
of something akin to apostolic succession. The authority of the ordained 
ministry and its function as a focus for unity are based on this succession 
which is assumed in the document, not proved. For example, the document 
insists that the apostles had a unique role, yet they passed on part of their 
function of providing "a focus for unity" (8) to the ordained ministry which 
has existed "from very early times" (8). We, accordingly, dissent from the 
assumption (e.g. in Comm. 14) that it is appropriate, since the eucharist is the 
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focus of unity, "that the ordained minister preside". We ask "appropriate in 
what sense and to whom?" 

We have welcomed the statement (§19) saying that the NT does not 
describe a single pattern of ministry. We are, therefore, surprised when the 
document goes on to accept, without much question, the threefold ministry of 
bishop, presbyter and deacon. Its ground, or authority, lies in the statement: 
"Historically, it is true to say, the threefold ministry became the generally 
accepted pattern in the Church in the early centuries and is still retained today 
by many churches" (§22). So much, in the document, proceeds to be built on 
the assertion (§22) "... nevertheless the threefold ministry . . . may serve 
today as an expression of the unity we seek and also as a means of achieving 
it". Too much, in this area of the document, seems to depend on assertion 
and assumption and, consequently, we find its statements on the nature of the 
ordained ministry today to be inconsistent with the statements it has earlier 
made on the nature of ordination, statements which we find generally 
acceptable. 

This basic inconsistency in the document is again evidenced in §34 which 
concludes with a striking and acceptable statement on the meaning of 
apostolic tradition. This statement is spoiled immediately by a paragraph (35) 
on the orderly transmission of the ordained ministry being a powerful 
expression of the continuity of the church throughout history. 

Wc sec ins biblical justification in asserting (§17) that ordained ministers 
"may appropriately be called priests". 

In our judgment the section on ministry is the least satisfactory of the three 
sections in the document. The fact that it is also the longest strengthens our 
disquiet at the dominance of clerical issues within the church. 



C. Areas meriting further discussion 

Obviously there would be value in continuing study on the nature of 
ordination. Even if it is accepted that God calls and bestows the gift of 
ministry, is the role of the church simply that of recognizing and accepting? Is 
anything bestowed on the person ordained? What is the nature of ordained 
authority and can it be exercised, if it is God's gift, without the ceremony of 
ordination? Can the person ordained be said to possess, in any sense, a 
priestly function? 

Again, it will not do to devote only a single sentence to the ordination of 
women. This topic requires considerable discussion especially as it possesses 
considerable divisive qualities in the current church scene. 

Paragraph 3 1 on the role of the deacon seems to reflect confusion. Some of 
the points made there on his role could equally well be made of the laity. 
Wherein lies the difference? Is there a place for the diaconatc in the threefold 
ministry? What is the origin of the diaconate? To some of us its origin lies in 
the ministry of Jesus. To others it finds its basis in Acts 6. 
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We are not clear on the function of our own superintendent who has been 
appointed and welcomed as a pastor pastorum without much theological 
thought being given to his authority and role. The document's 
the role of a bishop are incentives to that study on our part. 






Appendix: The practice of baptism, eucharist and ministry in Scottish 
Baptist churches 

Baptism 

Because of the independency of Baptist churchmanship there a 
and fast regulations relating to baptismal practice. There is a 
manual (published by the Baptist Union of Great Britain and Ireland in 1960) 
which many follow, but not slavishly. All that can be described is general 
practice — to which there will be exceptions. 

It is unusual for candidates to be baptized before their early teens (though 
some have been baptized at 10-11 years of age). Because church membership 
is normally (though not inevitably) linked \\ ith baptism it is thought prudent 
to delay baptism until the candidate is mature enough to take on a church 
membership responsibilities. 

The request for baptism is normally left to the candidate's < 
though such requests frequently arise from a public appeal at the c 
baptismal service. 

It is exceptional for candidates not to undergo a cours> 
(lasting 6-8 weeks) before baptism and church membership. The course of 
instruction will cover such topics as personal faith, the biblical basis for 
baptism, the meaning of baptism, baptist history and principles and church 
membership. Interested enquirers are usually invited to join in such a course 
without any obligation to go forward to baptism. 

Applications for baptism are approved in many instances by the minister 
alone though if the baptism is to lead directly into church membership 
the applicant is then interviewed by two church members who present a 
recommendation for acceptance to a church meeting. 

The baptisms take place on Sundays in the context of a public service and 
normally follow the sermon. Lady candidates are dressed in robes and men 
candidates in washable trousers and shirts (robes are no longer so common 
for men). The minister usually wears waders and a robe though younger 
ministers are now tending to favour a similar form of dress to the male 
candidates. 

In many churches, prior to their baptism, candidates are expected to give 
some confession of faith in a testimony or a text of Scripture. Once in the 
water the minister usually puts a final question to the candidate regarding his 
or her personal faith. 

The minister immerses the candidate in the name of the Father, Son and 
Holy Spirit, by lowering him or her backwards into the water. The candidate 
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then usually leaves the baptismal pool after a brief pause for private prayer. 
In some instances, though rarely at present, a minister may lay his hands on 
the candidate and offer a public prayer. 

Soon after baptism, sometimes at the same service, the candidates are 
welcomed into church membership in the early part of a 



tiicliaris! 

The eucharist, or the Lord's Supper, as it is more familiarly known in our 
churches, has held a central position in worship and in the shaping of the 
pattern of Christian obedience. The sharing of the bread and wine Q f 
communion has been considered one of the greatesl privileges of believers, 
and in accordance with the word of institution it has been a frequent 
celebration. In many churches the service is held weekly, on the Sunday 
morning, and in others fortnightly or monthly. Until the turn of the century i t 
was held in the afternoon, and was pre-eminently the members' service, where 
matters of discipline and fellowship business could be announced and 
discussed. More recently the communion has been held at the end of the other 
service, and this has unfortunately led to its being devalued and treated as an 
extra service by some. Yet for most of our people it remains a precious 
meeting place with the Lord, and an indispensable act of love and obedience. 

Liturgically the key word has been simplicity, and the atmosphere of the 
upper room, and of the meeting of friends has been sought. The words of 
Jesus are our warrant, and his action in prayer of thanksgiving is imitated by 
the deacons of the church. The minister normally presides, but any 
designated believer, authorized by the church, may on occasion be called on 
to lead the service. Bread is generally, but not always, diced, and the 
unfermented wine is served in individual cups. There is often a fellowship 
offering, originally a love gift of the membership for the poor of the 
congregation. 

In several churches the eucharist has been taken into the whole service, and 
in others a quarterly or monthly celebration is "integrated". This would seem 
to be a move back to an authentic Baptist tradition. 



Ministry 

A personal sense of God's call to ministry is normally the first stage in the 
process that climaxes in ordination and induction. 

An early discussion usually takes place with the superintendent of the 
Baptist Union when advice is given on further reading and any necessary 
preparatory steps. (The superintendent of the Baptist Union is a senior 
minister appointed full-time by the Union to be responsible for the pastoral 
care of ministers, churches and applicants for ministry.) 

The next step is a meeting with the Joint Ministerial Board, a board that 
comprises members of the College Board of Studies and the Ministerial 
Recognition Committee of the Baptist Union of Scotland. 



medical 
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Before meeting with the Board in a two-day 
candidate will have completed an application form, undergone 
examination and preached a "trial" sermon. His church and 
referees will also be required to support his application. 

During the Joint Ministerial Board interviews, the candidate will be 
questioned concerning his Christian commitment and sense of call, his 
educational record and abilities, his personal beliefs and relationships, and 
his understanding of Baptist doctrine and practice. 

To become an approved candidate for the ministry a substantial majority 
of the Board must be supportive of the application. 

Given the approval of the Joint Ministerial Board the candidate will be set 
a course of studies normally at a Baptist College and incorporating both 
academic and pastoral instruction. 

Provided the course of study is satisfactory the candidate's name will be 
submitted (after interview) by the superintendent to vacant churches where it 
is thought appropriate. 

Given a satisfactory call from a vacant church (not less than 2/3rds of the 
voting members) the candidate will then be ordained and inducted to his first 
charge. 

It is increasingly common for students to be ordained in their home church 
prior to induction though traditionally Baptists used to regard ordination as 
taking place in the act of induction when a man's pastoral service began. 

Whether or not the two acts are kept together it is customary for 
ordinations and inductions to be representative occasions with members 
present and sharing in the service from the Baptist Union of Scotland and the 
area association as well as the local church. At the laying on of hands during 
the ordination these representatives participate in recognition of the out- 
working of this ordination and induction in the wider denominational 
framework. 

In addition to questions being put to the minister elect regarding his faith, 
sincerity of purpose and acceptance of responsibilities, the congregation 
also asked to aeki led heir role ii i in h in. kI il as fh ;ir pastor. 

In terms of authority the minister will not be seen as having pow ;r 
congregation other than the personal and moral authority derivin 
own integrity and spiritual leadership. He will normally 
his deacons (and elders in some cases) in proposing church pc 
always in recognition of the fact that in a Baptist church the 
itself in its business meetings has the final power of decision. 

While the congregation will look on the minister as having a spc :ial role 
the light of his giftedness, call and training, this will not carry 
overtones. He will normally lead the worship, pastor the congregation and 
conduct the sacraments — but not exclusively. Because the mini; try of fh< 
church is seen as the calling of the whole people of God, 



.1 be si 



i priestly 
is unacceptable for a layman to undertake any or all 



in ; from his 
:t in fellc vship with 
>c licies and 
lgregation 

:ial role in 
sacerdotal 
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of these "ministerial" functions. In some cases the church may even have as 
a lay-pastor. 

ovement of ministers from one church to another takes place by 
n of a local church calling a man to pastoral office, the man himself 
sharing the conviction that the move is also God's purpose for him. Should a 
minister seriously lapse morally, theologically or in the fulfilment of his 
ministerial vows, it is within his congregation's powers to ask for his 
resignation. Such events are fortunately rare. 

The Baptist Union keeps a list of accredited ministers on which are the 
names of men whose suitability for ministry and standard of training have 
denominational approval. An approved candidate's name appears on the list 
as a probationer when he is first inducted and he remains in this category for 
his first three years while completing a course of probationary studies. After 
interview by the Ministerial Recognition Committee, provided his studies are 
completed and the report of his ministry satisfactory, his name is transferred 
to the full list. While a Baptist church may choose to call a man whose name is 
not on the accredited list (a quite rare occurrence) it is a rule that only 
accredited ministers can serve grant-aided churches. A man may only qualify 
to participate in the superannuation fund whose name is on the above list. 

While the question of women in the ministry is under discussion at the 
present time in the Baptist Union of Scotland, it has not been the Union's 
policy hitherto to recognize the ministry of women in full-time pastoral 
leadership. 



BAPTIST UNION OF 
DENMARK 



Introduction 

Having received the document of convergence on "Baptism, Eucharist and 
Ministry" we want to convey to the Faith and Order Commission our 
gratitude and the delight which has been expressed in the Danish Baptist 
Union in many ways and on different levels. 

As a member church of the WCC we are ready to contribute to the dialogue 
about the church's present understanding of sacraments and ministry (even if 
this terminology is not used by us the factual contents are familiar to us). We 
also invite the Commission to let this response from us be part of the basis of 
work of the Commission on the farsighted study project: "Towards the 
Common Expression of the Apostolic Faith Today". 

Though we understand it to be outside the framework of the Lima text to 
set forward an elaborated ecclesiology as the background for the evaluation 
of baptism, cucharisi and ministry, we are glad to notice that the idea of the 
general priesthood is a basic element in the ecclesiology of the docu nent. This 
appears clearly in the central places of the document where ideas such as the 
church as the people of God, the message of Jesus on the kingdo n, and the 
manifold gifts of the Holy Spirit are underlined. This is seen espec ally in the 
section on ministry (§§1-6,17 and 23), but also in the sections c n baptism 
(§§8-10) and the eucharisl I ^524-26). We appreciate that this eccl biological 
understanding inherent in the text is thought of in dynami ; mission 
categories, with the iiuitatio Christo-conccpt clearly underlined witl reference 
to the individual in the fellowship. In our tradition this understanc ing of the 
church has always been the framework and basis for the view o l baptism, 
eucharist as well as ministry. 

We regret that we have not been able to find a similar equality b :tween the 
text and our tradition concerning the understanding of unity. The ;ssence of 
the understanding of unity set forth in the document is the idea t lat unity 

6,400 members. 44 congregations, 39 pastors. 
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finds its complete expression only through the common sharing in the 
eucharist by the people of God (Eucharist, §19), and that this goal is attained 
only through the ordained ministry of the church the priesthood (Ministry 
§§14 and 22). In our tradition unity has never been founded primarily on 
baptism, eucharist or ministry, but on faith in Christ and on the fellowship of 
the Holy Spirit. A mutual recognition of baptism, eucharist and ministry(es) 
is not a condition of unity, but a joyful recognition of it. Baptism may be a 
sign of and a means to unity (Baptism § 1 5) just as the eucharist may reveal 
and create unity (Eucharist §19). Yet in themselves these acts are not the 
foundation of unity. We are convinced, however, that the continued study by 
the churches of the document may cause the unity given through faith in the 
death and resurrection of Christ to become an external reality — even with 
regard to the understanding of baptism, eucharist and ministry. 

Against this background we feel able to answer the questions of the Faith 
and Order Commission thus: 

— We recognize in the document "the faith of the Church throughout the 
ages" though we find this expression more a description of the creative 
power of the ecclesiastical tradition than the norm of confession which 
alone can be found in the canonical scriptures. 

— We receive the document as an enriching and on several points correcting 
perspective for our own Christian tradition. 

— We ask the Faith and Order Commission to work continually on these 
questions just as we ourselves, when requested, will give our share in such a 
process. The following commentaries are to be seen as our first contri 
bution to this work. 



Throughout the later decades our view on baptism has become more 
comprehensive than was earlier the case. In the chapters of the text on the 
institution of baptism (§1), the meaning of baptism (§§2-7) and the inner 
relation between faith and baptism (§§8-10) we thus find the theology on 
baptism which we today try to expound in the preaching and teaching of our 
churches. 

It is a special pleasure for us to notice the richness of images by which the 
importance of baptism is presented and evaluated. We recognize (at the 
beginning of §8) one of the classical formulations by Baptists describing 
the mutual relation between faith and baptism. Finally we notice that the 
teaching of our tradition is expressed in the saying of the text concerning 
"a life-long growth into Christ", "a continuing struggle" and "a continuing 
experience of grace" (§9), and the statement on "the ethical implications of 
baptism" (§10). 

To us already lik paragraph 6 i id 7) give rise to two problems which 
are expounded later on. (We shall deal with them in more detail below.) Both 
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of these problems arise out of the application of the expounded theology on 
baptism (§§1-10) on the two different modes of baptism (§§11-13) as 
"equivalent alternatives" (§12, comm.): 
419. In §6 the text speaks of "our common baptism" as "a basic bond of 

However, already in the commentary to §6 the problems regarding the 
practice of baptism are foreseen (§§ 1 1-16) \\ hen the concern is about 
"reconquering the unity of baptism" — a theme which is also hinted at at 
the end of §6 which talks about "the one baptism" which all ought to 
understand as "a call to the churches to overcome their divisions . . ."( see 
point 1 below). 
420. Paragraph 7 states thai "baptism initiates the reality of the new life". 
This 

raises for us — with reference to the above-mentioned lack of clarity in 
§6 — the question whether this may prove tenable when baptism later on 
is viewed under both modes (see point 2 below). 

The chapter on baptismal practice (§§11-16) makes us comment on three 
aspects of the offered text: 

421. As Baptists we appreciate the statement of the text that "baptism 

personal profession of faith is the most clearly attested pattern in the 

New 

Testament documents" (§11). Although"thc possibility that infant 

was also practised in the apostolic age cannot be excluded" (§11), 

problems arise still for many Baptists when the document applies the 

excellent theology on baptism (§§1-10) equally to both modes of 

and calls them "equivalent alternatives". To our minds here are 

still 

thi .'/■" it I difficulties involved in maintaining that the cl urch has 



level. Underlining 
to us is precisely 



baptism in two different forms that are on the s; 

this 

difficulty we frankly admit that the greatest challenge to i 

However, the treatment of the problem by the document 
convincing to 



422. Seen in this perspective we consequently have problems with §13 which 
says that "baptism is an unrepeatable act". We agree in principle as we 



baptism as primarily a "gift of God" (§8). However, problems a 
"the human response to that gilt" i §8) is totally missing. We find 



ourselves in 

a cultural and ecclesiastical situation where the Evangelical Lutheran 

Church 

as a folk church practises infant baptism "often in an apparently 

indis 

criminate way" (§21, Comm. b), so that this act of baptism cannot 

be 

conceived of as a genuine "sign of new life through Jesus Christ" (§2), 

leads the baptized person into "the reality of the new life given in the 

midst of 

the present world" (§7). On this background we find good reason to ask: 

On 

which grounds ought it to be regarded as a mistake to baptize a person 

comes to the Baptist church from an entirely secular background and 

becomes a personal Christian by being confronted with the preaching of 
the 



iive the 



gospel, and as a consequence of this hears the c; 

gift of 

salvation through believers' baptism — even if the person concerned has 

baptized as an infant for merely conventional reasons? On the other hand, 
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are happy to know that God uses those churches who baptize believers as 
well as those baptizing infants as signs of the kingdom in this world (§7). 
Where a positive consequence of a baptismal act is clearly seen we find a 
growing will expressed among Danish Baptists also to overcome the 
problem of re-baptism. 

3. The emphasis on baptism as an act of worship is essential to us (§§12 
and 23). We regard it furthermore as an important dimension to insist on the 
proleptic character of baptism — the experience of baptism as a "new ethical 
orientation under the guidance of the Holy Spirit" (§4). It is essential to us to 
underline the doubleness of viewing baptism as a gift of God to the 
individual receiving this gift in faith as well as viewing the baptized 
person as a gift of God to the church. Carried out in a proper way baptism 
is thus to be seen as an addition of "new life" to the one baptized as well 
as to the church. 



Eucharist 

We are glad to let our view of the eucharist be challenged by the theology of 
the text. This applies both to the description of the connections which 
constitute the biblical background for the institution of Jesus at the eucharist 
(§1), as well as the description of the perspectives in which the eucharist is 
described (§§2-26). We meet in both parts a theology and a proclamation 
which may enrich the celebration of the eucharist in our tradition immensely 
Many of the views brought forward are felt as new and challenging at the 
same time as they are in accordance with the biblical witness about the 
eucharist 

We want, however, to point to three problematic themes for us in the 
stated text on the eucharist — three aspects of the theology and practice of 
the eucharist which ought to be more thoroughly scrutinized in the 
continuing dialogue 

1. The first difficulty is that the eucharistic act is described by a series of 
concepts which are simply seen as synonyms (§1) and, as we see them, they 
are not precisely defined. While some of these concepts are regarded as the 
eucharistic act being one detail of the worship service (e.g. "the breaking of 
bread"), others point at the eucharistic service as a total worship service (e g 
"the mass"). In connection with this ambiguous language we find it necessary 
to ask whether a worship service of the church not including the eucharist 
("the breaking of bread") is a true and whole church service according to the 
document (e.g. Matt. 18:20). The same question arises with even greater force 
when it is said of the eucharist that "its celebration continues as the central act 
of the Church's worship" (§1), and when it is pointed out later on that 
"Christ's mode of presence in the eucharist is unique" (§13). In the spirit of 
the Lima terminology we want to assess that — in our tradition — it i s the 
word, Christ, who is the sacrament, and that the elements of the worship 
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service are to be subordinated to this. The primary and central act among 
these is the preaching of the gospel. 
423. The text on the eucharist contains furthermore a scries of sayings on 
the 



n between baptism and eucharist. In this context some 
remarks are 

given on children's participation in the eucharist. It is thus taken for 
granted 
(§2) that the promise of Christ in the eucharist is limited to those 

baptized (". . . each baptized member of the body of Christ receives 
the 



eucharist . . ."). This is a saying which 

chapter 

on baptism (§14, Comm. b), and which 



emphasized the role of faith 



the thoughts from the 

ried on in the chapter or 
the 

eucharist ( § 1 9, Coram.). Here it is described as a matter of discussion, 
but in 

tradition, where we 

than the text seems apt to do, it is 

all bclic\ crs \\ hcthcr baptized or not — to the tabic of our 
confessional limits 

all Christians who confess Jesus 



Lord. In 

this way the problem about 



preliminary solution when 

Christ as 

their Lord to the Lord's Table. In our tradition the hints of the 

a further question concerning the participation of unbaptized :hildren 

Christian homes. It is to us questionable w hcthcr the New Testa ricnt 
makes it 

possible to claim that any Christian was baptized although i 
been the 

normal practice. Furthermore it is questionable whether the c 
of the 

eucharist as communion (§19) has not naturally included 
(unbaptized) 

children of Christian parents. 
424. Taking about the relation between the ordained minist y and 
the 

presiding at the table the text reflects a position foreign ti 
Having 

regarded the local church as an authentic manifestation of the o 
universal 



mil h li ilways si nil i th pi mlcgc of the local church to be 

celebrate the eucharist with a servant properly called from the midst of 

the 

church as presiding officer. Most frequently the eucharist is conducted 

by a 

;i who has received ordination in our denomination, but we have 



principle no theological hesitations t 

lay 

members who are called as described above. Another aspect of this 

complex 

of problems will appear in our commentary to the chapter on 

ministry. 



Ministry 

Danish Baptists are glad to be able to endorse the confession of the text to 
God who "calls the whole of humanity to become God's people", to 
"Christ's victory over the powers of evil and death" as the basis of the church, 
and to the Holy Spirit by whose "liberating and renewing power" the church 
lives (§§1-3). And we feel ourselves completely in accordance with the 
assertion of the text concerning the calling of the church: — that it is "called 
to proclaim and prefigure the Kingdom of God ... by 

announcing the Gospel to the world, and by its very existence as the body 

of Christ"; 
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— that this calling comprises "all members of the Church (who are) called to 
confess their faith and to give account of their hope"; and 

— that the gifts of the Holy Spirit are given to the "Church", because "all 
members are called to discover, with the help of the community, the gifts 
they have received, and to use them for the building up of the Church and 
for the service of the world to which the Church is sent" (§§4 6 I. 

In spite of our fundamental adherence lo these thoughts who comprise the 
calling of God's people in its totality — that is, the ordained as well as those 
not ordained — we find ourselves faced with an essential weakness of the 
text as it does not deal with and unfold the concept of ministry "in its 
broadest sense" (§7b) to a larger degree. 

The following commentaries arc mainly to be viewed in the light of this 



1. The tradition of the Baptist church is congregational, and this tradition 
decides our understanding of the "ministry in its broadest sense" as well as 
"the ordained ministry". It is the whole church, the body of Christ, which is 
rendering the royal and priestly ministry of Christ. On this background we 
cannot easily see "the ordained ministry" as "constitutive for the life and 
witness of the Church" (§8) on a higher level than other gifts given by the 
Holy Spirit to the church to equip it for witness and service. And we are not 
able to conceive of any ministry — ordained or not — as a "focus of its 
unity", that is, the unity of the church (§8). We find this focus alone in Christ. 
In the background of our tradition we find that there is a need of a far more 
thoroughgoing discussion of what it means, that "any member of the body 
may share in proclaiming and teaching the Word of God, and may contribute 
to the sacramental life of that body" (§13, Comm.). 

We think first and foremost of the celebration of the eucharist. Because 
"it is Christ who invites to the meal and who presides at it" (§14), we 
cannot exclude any member of the body of Christ from fulfilling this 
function "in a representative way" (§13, Comm.). Even if it is common 
practice that it is an ordained minister who presides at the table because the 
church has confirmed its choice of her/him through its act of ordination, 
this does not exclude the church from choosing one who is not ordained 
for this ministry. We are aware that this practice raises two questions by 
the Baptist Church itself: 
425. How is it guaranteed that this function proves to be representative, 

does not become casual? 
426. What consequenses does this practice have for our understanding 

of 

ordination? 

When this is said we can adhere to the understanding of the text about the 
necessity of the ordained ministry as expressed in §12, and its functions as 
expressed in §13. 

2. In principle we as Baptists in Denmark have no aversion to 
the 

ordination of women for ministry. Theoretically wc have full equality on this 
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however, remarkable to us that the text gives so little consideration to the 
ordination of women. Furthermore the document reveals a strange am- 
biguity. The question of the service of women in the church is placed in the 
very centre of the Christian faith, that is in Christology. To this it can be 
added that the text finds reasons in scriptures for the equality of women and 
men in service of the church (§18). On the background of this exceedingly 
central position of the theme of theology we must regard the conclusion of the 
document concerning the practice of the churches and its recommendations 
to the churches as something of an anti-climax (§18). 

427. As has been said earlier we find the unity of the church in Christ, and 



ilize that unity 

Spirit. We 
cope which 
i of a 



consider it the task of the church to discover 

given by 

faith in Jesus Christ through the guidance of the Hol\ 

nowledge in this connection the need of a ministry of epi: 

"the continuity and unity in the Church" (§29) as wel 

"pastoral 

ministry" which serves the "local eucharistic community" (§30), and the 

need 

of "a ministry of love within the community" (§31). We he ;it; 

however, at 

the "threefold ministry" with bishop, presbyter and deacon a: 

expression 

of the unity we seek and also as a means for achieving it" (! 22). It ought 



;, that the 






obe 

so, even with regard to the ordained 
seeks 

"relevant forms of witness and servic 
Furthermore 

we notice that the text itself declares thai the "threefold patt ;rn stands 
need 

of reform" (§24). 
428. We welcome that the question of the apostolic 
conceived in the 
\\ ith the 
apostles and their preaching. In this 

tolicity of the church as its continual faithfulness to the prevailing 
signs of 

the apostolic church (§34). 
429. The ordination, accompanied by the laying on of hands and 

for the gifts of the Holy Spirit, is regarded by us as "an act of the 

whole 

community" (§41) in the radical sense that even church members, who 






of ministry is 
the light of the continuity of the wh )le church 

understand the 



ordained, take part in the laying on of hands together with ordained 

representing sister churches and the denomination and "by 
the 

Church universal" (§42). This understanding is also expressed in our 
November 1985 practice 

of ordination, li always lakes place at a eucharistic sen ic 
in the local church 

where the ministry shall be carried out in the days ahead. We may add 
that we 



f the ordination in a similar way as the document (§§42 4i 
the believing invocation of the church for the equipment of the 
undertake a service in the church as "the servant of the si 
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s many levels as possible. 



s a help to avoid this concerning "Bapti; 
tally endeavour that this < 



, Eucharist and Ministry". And w 

received wiihin 01 



Jens Christensen 
Peter Grarup 
Bent Hylleberg 



Concluding remark 

A Danish writer talks in an aphorism about "stumbling in one's own 
horizon". This experience has often been made by the churches — also by us 
belonging to the Danish Baptist Union. We have received the Lima document 



COVENANTED BAPTIST 
CHURCHES IN WALES 



The following is a summary of the main recommendations of the Committee 
of the Covenanted Baptist Churches in Wales arising from a recent 
comprehensive study of matters of faith and practice in the context of the 
Covenant. 

It is based primarily upon the World Council of Churches' recent report on 
doctrine but also takes into account several reports of the Commission of the 
Covenanted Churches in Wales, including "Principles of Visible Unity". 

e to be 



being s< 






reconsider 



Our response is addressed to the Commission and our proposal: 
s part of our covenanted commitment. Copies are, howeverj r 
to other bodies concerned with the unity of Christ's church. 

The background to our recommendations, providing the con 
they should be received and understood, is contained in the fulle ' document 
"The Response of the Covenanted Baptist Churches in Wales t 
Eucharist and Ministry' and Other Reports". 

There we have tried to explain at some length our readiness t( 
cherished Baptist principles in the light of the Covenant but c 
difficulties in so doing. We hope in this way to encourage 
covenanters to consider afresh particular points in their c 
traditions. At the same time we hope that mutual ti 
explore together possible ways to grow closer to each other in tie unity v 
seek in Christ and to which we have all committed ourselves in the ppirit of the 






The theme of the recommendations 

The core of our recommendations is that there should be a r 
allows for variation in controlled experiment. We believe that thi 
that broad agreement has been reached on a number of importa it r 



• 2,000 members, 13 congregations, 13 pastors. 
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but that we have mutual trust in exploring areas where subservience to too 
fast a rule would stifle the freedom of the Holy Spirit to guide us together into 
a fuller understanding of the truth. 

Baptism 

430.We accept that the norm should be that baptism is seen as 
unrepeatable. 
We also undertake for the future — whatever may have been the 

the past in "open-membership" churches — only to receive as new 
members 

(as distinct from those transferring from other churches) those 
who are 

baptized. By the same token, we wish to stress that there should 
be no 

"reconfirmation" of those who, already full members of one of 
the 

Covenanted churches, may apply to join another in the Covenant. 
To us 

mutual recognition of nieniheiship is explicit. 
43 1 .We invite further study as to practical ways in which a proper 
doctrine 

of Christian conscience can be shown to be compatible with the 
corporate 
discipline of the constitution of the Christian fellowship, so that the 



nof 

corporate 

judgment of the 

support 

such study we undertake, and 

baptism indiscriminately, and to have particular regard for the 



for the baptism of a believer where a 
deems this to be right and proper. To 
hers to undertake, not to 



those whose views concerning baptis 



Eucharist 

432. We suggest that we take a closer look together at the principle of 

presidency authorized by the church, to include all such safeguards that 



necessary to ensure that the celebration of 
conducted, 

notwithstanding the need also to examine other 
heading of 
ministry. 
433.We invite a further examination of the 



is properly 
s under the 



agreement in "The Holy Communion" (Green Book) that "the service 

should 

be presided over by an ordained minister of one of the Covenanted 

Churches. 

At the point of Thanksgiving and Communion such presidency 

should be 

shared by ordained ministers representing the several denominatio 

pre 



t." Is this latter point a 



n the 



ly ultra' 



context of the Covenant, as if to imply that without the specific 

involvement 

of ordained ministers of all denominations present the service i 

dcTcclhc? 



Ministry 

1. We accept that the historical i 
"apostolic" succession) of ordained ministry i 
will work towards greater clarity in the mea 
observing that as a norm an ordained 1 
provided that under certai: 
persons may be authorized by the church t 



(though not of necessity the 
for the good of the church. We 
ing and practice of ordination, 

should preside al the cucharis'i, 
o be worked out together, lay 
preside. 
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2. We recommend that further discussion take place on "the three-tier 
concept" of ministry, taking full account of the points raised in recent 
reports ("Baptism, Eucharist and Ministry", "Principles of Visible Unity", 
"Report of the Anglican/Reformed International Commission 1984", etc). We 
believe that more consideration should be given to the role of elders, lay 
preachers/pastors/readers, a lay diaconate and the ordination of women. 
In particular, we feel that we should try to evolve a scheme of authorized 
ministry that is particularly suited to the unique needs of the mission of the 
church within Wales in the foreseeable future. 



Conclusion 

Our concluding contribution to this discussion, as an initial response to 
current questions relating to baptism, eucharist and ministry, underlines the 
two themes that have run through all the sections discussed in more detail in 
our full report. 

1. We invite our fellow Christians within the Covenant to act with us in 
faith concerning the future and to be prepared to experiment in mutual trust 
and integrity to discover together new experiences of the grace o 
appeal to others as we urge upon ourselves to look forward to \ 
leading us, approaching our task "with openness to the Spirit' 
already pledged ourselves to do in vows made solemnly to Gc d, declaring 
that "we believe that God will guide his Church into ways to tru i and peace, 
correcting, strengthening, and renewing it in accordance with the mind of 
Christ". 

2. Because we recognize that our proneness to fallibility needs a steadying, 
controlling hand, we commend to those responsible for drawing up tentative 
agreements the concept of the norm which, whilst allowing fo flexibility, 
makes clear those things which history has demonstrated to b of abiding 
benefit to ongoing generations of the people of God, thus providing a check 
against excessive zeal that may offend the conscience of others. 

Above all, we continue in our pledge to work and pray for that unity which 
is Christ's will for us. 

The Committee 
October 1984 
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AMERICAN BAPTIST 
CHURCHES IN THE USA 



Preamble* 

The American Baptist Churches in the USA is a covenanted fellowship of 
churches, united by a common confession of Jesus Christ as Lord and 
Saviour according to the scriptures, and committed to nurture, mission and 
service. This fellowship is rooted in the gospel freedom of each American 
Baptist congregation to follow Christ, the living word, as Christ is made 
known to each through the scriptures. The Bible is the sole rule of faith and 
practice, the Holy Spirit the guide and interpreter, and the local congregation 
of believers the fundamental community of confession for members of 
churches affiliated with the American Baptist Churches in the USA. 
American Baptists freely covenant together to seek the mind of Christ, and 
thus to seek correction and counsel of each other; to manifest the love of 
Christ, and thus to unite for mission and evangelism; and to share the 
fellowship of Christ, and thus to uphold and support each other. 

The leaders and representative bodies of the American Baptist Churches 
in the USA speak for American Baptists and to American Baptists, subject 
always to the discernment and consent of each of the congregations. As 
members of the General Board of the American Baptist Churches in the 
USA, we respond to the document "Baptism, Eucharist and Ministry" 
(BEM) in this spirit. We are grateful for the opportunity to express the faith 
as it is commonly understood among us and to affirm our oneness in Christ 
with other Christians; yet we are mindful that we may not and do not seek to 
bind the heart or conscience of any among us. Our response has no authority 
to commit our churches: its authority consists in the extent to which it speaks 
authentically for them and is received and affirmed by them. 



1,616,992 members. 5. 814 congregations USA, 8,618 congregati 
pastors (USA), 12,493 church workers o 
Key biblical texts: John 17, Ephes 
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We are grateful for the long labours of the Faith and Order Commission of 
the World Council of Churches (WCC) over the church-dividing issues of 
baptism, eucharist and ministry. We give thanks to God for the "Baptism, 
Eucharist and Ministry" document — for the cooperation and dialogue 
among Christians that made it possible, for the extensive biblical study and 
the insights which arc represented in it, for the way in which many historical 
confusions and divisions among Christians are addressed in it. We commit 
ourselves to encourage the study of BEM among our churches and to support 
the long-standing American Baptist commitment to Christian unity. We 
further affirm that study of the document may be an occasion of growth and 
reformation for us as Baptists. We learn how our own tradition may be 
enhanced by the insights of other Christians. We better understand our own 
convictions by an appreciation of the contrasts with other traditions which 
remain. Discussion of BEM among us can play an importantl role in our own 
dialogue concerning the observance or practice of baptism and the Lord's 
Supper, and the conduct of ministry in our churches. 

As American Baptists, we share a vision of Christian unity, not Christian 
uniformity. We find a personal confession of faith in Jesus Christ as Lord and 
Saviour to be sufficient basis for our life together. We also experience 
discipleship — the practice of evangelism, the struggle for justice, the bearing 
of each other's burdens — as an essential key to our oneness in Christ. Thus a 
rich and faithful pluralism is affirmed by both the unity that we experience as 
American Baptists and the unity among all Christians which we recognize as 
given in Christ and for which we long. In our communion we find represented 
a pluralism not only of races and cultures, but also of various Christian 
traditions and various forms of Christian confession — through united, 
yoked, and dually aligned congregations. We confess that we do not 
experience the full unity of Christ, and our diversity often divides and 
separates us from each other. We accept, however, the riches of our pluralism 
as a gift from God. We look forward with hope to a wider Christian unity 
which would multiply these riches and maintain the freedom of the Spirit's 
witness to Christ. 

We would suggest thai the ongoing work of Faith and Order in the WCC 
give special attention to the character of legitimate diversity. Even further, 
though it is understandable that in dealing with baptism, eucharist and 
ministry there is a tendency to stress the maintenance of structure and form, 
attention must be given as well to the transforming mission of the church, to 
the witness of the scriptures not only as the legitimizer of the church's 
structure but also as judge and prophet to the church. 

We find that to make an authentic response to BEM we must at least 
partially reformulate some of the questions that have been posed to us. For 
instance, Baptists do not generally address BEM with the question of whether 
they recognize therein "the faith of the Church through the ages". Baptists 
more readily ask if the faith they find expressed in BEM is agreeable to the 
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scriptures, than whether it has been held "everywhere, at all times, by all". 
What we express in this paper as the shared convictions of American Baptists 
represents our understanding of the scriptural witness. Also, Baptists tend to 
regard baptism, eucharist and ministry (ordination) each as rites which 
necessarily follow on a prior and inward response to divine initiative or grace. 
The responses to the three sections of the document which follow reflect this 
and other concerns that Baptists share. 



We wish to commend the affirmation in BEM that believer's baptism is the 
clear pattern of the New Testament, as well as the plain statements on the 
necessary relation between baptism and personal commitment and the 
significance of immersion (§§11,12 and 18). We are grateful for the many 
ways in which this section gives evidence that the broader Christian church 
has attended seriously to the believer's church understanding of baptism, and 
to the dangers of indiscriminate baptism. And accordingly, we acknowledge 
that the emphasis of other churches on the initiative and action of God, or on 
the community of faith as the most appropriate context for the administra- 
tion of baptism is important for us so as to avoid an excessive and unbiblical 
individualization or privatization of our understanding of baptism. 

Some Baptists among us accept only believer's baptism as fully valid and 
thus as a basis for church membership. Others view infant baptism and a later 
personal confession of faith as a sufficient basis for church membership. 
Thus, our own family already encompasses some who have adopted a view 
similar to that expressed in the document (§ ! 5). while still affirming believer's 
baptism and immersion as the full and biblical expression of baptism. Most 
American Baptists would agree with the document that the presentation/ 
dedication of infants and their reception into the care and community of the 
church are of great importance. 

American Baptists, however, would have continuing difficulty with some 
aspects of the section on the practice of baptism. This is particularly true of 
§13, in which it is stated that any practice "which might be interpreted as 
'rebaptism' must be avoided". American Baptists certainly wish to avoid 
unnecessary scandal or offence to their C hristian sisters and brothers of other 
traditions. Though sometimes persecuted as "rebaptizers", Baptists have 
never so understood themselves. Yet American Baptists have been — and 
largely still are — unwilling to commit themselves to deny the ordinance of 
baptism to those who may in all sincerity seek it in accordance with the 
biblical practice of combining personal confession of faith with the ex- 
perience of baptism. 

We greet with pleasure the exposition of the meaning of baptism in BEM, 
noting the rich variety of biblical images and sources which are used as the 
basis for interpretation. We commend this section particularly to American 
Baptists for their study and consideration, as a way of deepening our own 
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appreciation of the nature and meaning of baptism as the "sign of new life 
through Jesus Christ" (§2). One reservation that many Baptists would 
express about this section concerns §4, which seems to come very close to 
implying that an ethical cleansing of the person baptized is effected by the 
baptism itself. As indicated above, Baptists stress that salvation and grace 
come through Christ and not through any ordinance or observance in itself. 

Eucharist 

"The Lord's Supper" is the most common designation among us for what 
BEM and most Christians call the "eucharist". We recognize the biblical 
validity of understanding this meal in terms of thanksgiving. At its institution 
Jesus gave thanks, broke the bread and poured the wine. Nevertheless 
Baptists have preferred this title, stressing that the table is not the church's 
table, but the Lord's Table, and also stressing Jesus's words: "Do this in 
remembrance of me". We believe that this is also completely consistent with 
the centrality which BEM gives to anamnesis (remembrance or memorial) in 
understanding this celebration. 

We are grateful for the rich exposition of the meanings of the Lord's 
Supper which are given in BEM. Anamnesis or "memorial" has been a central 
aspect of Baptist understanding of the Supper, and we affirm the central place 
it has in the document. We acknowledge that BEM offers us the opportunity 
to deepen our understanding of this "memorial", to escape from a very 
"thin" notion of "remembrance", and to appreciate anew the way in which 
this commemoration draws us into deeper communion with God and is the 
occasion for Christ to be truly present. 

Other challenging meanings of the Supper are set forth in the document 
under the headings "thanksgiving", "invocation of the Spirit", " 
of the faithful", and "meal of the kingdom". We immediately perceive si 
of these as illuminating for our faith, while wc consider the remainder U 



study. We particularly appreciate the mannei 
section on "the eucharist as thanksgiving to the Father" deals 
the long-standing and painful divisions among Christians ov< 
"sacrifice" in connection with the Lord's Supper. Again, as Bapt 
the sole sufficiency of Christ's sacrifice, and we affirm the mai 
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We affirm the understanding of the Lord's Supper as an occasion for the 
fellowship of the whole people of God. We also affirm the understanding of 
the Lord's Supper as a sign of God's rule, an eschatological sign, which 
nourishes the church for its mission journey. We recognize the pain and the 
scandal that at such a table we should be divided from each other by 
race, culture, language, and class as well as by our various traditions. 
Acknowledging our own sin in this matter, we believe that this concern 
should be part of the continuing exploration of the Supper's meaning. 

As American Baptists, we find our celebration of the Lord's Supper usually 
to be open. The invitation to the table most often is extended to all who are 
believers in Christ, though this is not the universal practice among us. In our 
relation to other Christian churches, we find thai this table, which for most of 
us is the easiest thing to open to other Christians, is for many in other 
traditions the hardest to open to us. We respect the convictions of other 
traditions, but welcome the BEM document as a significant movement 
towards reconciliation and fuller fellowship. 

The treatment of the celebration of the Lord's Supper in BEM offers much 
out of Christian traditions other than our own which may be of significant 
value for Baptists as well. We affirm the positive statement on liturgical 
diversity (§28) since among us there is no settled or normative form for the 
celebration of the Lord's Supper. The scriptural words of institution would 
be common to us all; indeed many of the elements outlined in the document 
(§27) would be found in our services. Study of BEM may encourage our 
congregations to enrich their celebrations. We stress both a simplicity in our 
observance and an avoidance of extensive or standardized forms that would 
" the celebration. Although many Baptists would be sympathetic 
it that the Lord's Supper should be celebrated frequently (§30), 
most would not be ready to affirm that this must mean weekly (§31). We 
recognize, however, that we need to retain a sense of the Supper as a crucial 
part of our worship. Many of our churches identify the service of prayer, 
testimony and confession of sin as preparation for the Sunday service of 
communion. Others are liable to the peril of making the Supper appear to be 
either an "add on" or marginal part of the church's life. 

Ministry 

We affirm the point of departure in BEM for the discussion of ministry: the 
calling of the whole people of God. Numbering ourselves among those 
Christian traditions which have wished to realize the priesthood of all 
believers, we arc grateful for the acknowledgment that all of the people of 
God are called to ministry. The document puts such emphasis upon the 
ministry of the ordained, however, that the ministry of the laity (both in 
unordained church ministries and in secular vocations) is nearly obscured. 

As Baptists, we affirm that some are called by God to the gospel or pastoral 
ministry. This call to individuals, from God, "to equip the saints for the work 
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of the ministry", is recognized and affirmed by the church and the person is 
set apart by ordination for this ministry. Yet we further believe that the 
church is never without gifts that God provides for its life, and that there is no 
function which is exclusively reserved to the ordained clergy, in the sense that 
lay persons at the call of the church could not perform these ministries as the 
church has need. This does not mean that the ordained ministry is peripheral 
or without authority, but only that the ordained ministry is called into the 
service of the church. 

In the document we do not find sufficient recognition of the importance of 
the call to ministry. Baptists see a dynamic between God's calling and gifting 
of ministers for the life of the church and the church's discerning of this call 
and recognizing it. A similar dynamic exists between God's call of all 
believers into a "ministry of reconciliation" whose concrete form they must 
discern with the help of the church. To this ministry we are all ordained. 

Among American Baptists, women are being called in increasing numbers 
to all of the church's ministries. Their calls from God are recognized by 
churches, their gifts for ministry are confirmed by the fruits of their service. 
We cannot claim that full equality for women is a reality in our denomi- 
national life. Nevertheless, we are experiencing the full ministry of women 
(i.e. at every level) as a matter of recognizing God's liberty, and our mutuality 
and equality in Christ, and not as something that is optional or indifferent for 
the church as a whole or for its ministry. The whole of our life in Christ is 
impoverished when women's gifts are denied or marginalized as they are in 
BEM's treatment of women's ordination. 

We appreciate the discussion of the threefold ministry in BEM, particu- 
larly the acknowledgment that the Bible provides no single blueprint for 
ministry (§19) and that the apostolic faith and the "episcopal" ministry have 
been preserved in churches like our own which have no historic episcopate or 
apostolic succession (§37). We are equally appreciative of the understanding 
of apostolic tradition which is expressed here (§34). 

In regard to the recognition of ministries, it is rare among American 
Baptists to find anyone barred from our pulpits because of denominational 
affiliation, the character of ordination or lack of ordination. Likewise, our 
attitude towards another tradition's celebration of the Lord's Supper or 
practice of baptism does not turn upon the character of the officiant's 
ecclesiastical status. Where there are difficulties in these matters, as also for 
instance in the acceptance of those ordained in other traditions into our own 
ministry, they are related to issues other than the form and understanding of 
ministry discussed in BEM. 



Closing statement of commitment and celebration 

We affirm our readiness to cooperate with and to recognize as our 
Christian sisters and brothers all who confess Jesus Christ as Lord and 
Saviour according to the scriptures. As we respond voluntarily to the one 
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Christ, we find ourselves knit together with other believers in worship, 
discipl'eship and service. We celebrate the unity we now share and long for it 
to become more nearly complete and whole. 

We give thanks for the occasion of reflection on "Baptism, Eucharist and 
Ministry" and commit ourselves to continue this process of reflection and 
reception We express our appreciation for the process pertaining to BEM, 
one in which various traditions, cultures and contexts are heard and valued. 

We will seek to learn from the document. We will explore ways in which the 
document can serve as an instrument of dialogue with other churches 
involved in the same process, and lead to new levels of unity and agreement 
among us. We affirm our continuing search to understand our own witness 
within the context of the whole Christian family — to listen, to speak, and to 
grow ever closer to the fullness and the unity of oneness in Christ. 



June 1985 



General Board 



CHRISTIAN CHURCH 

(DISCIPLES OF CHRIST) IN CANAD. 



The document "Baptism, Eucharist, and Ministry" presents to is a wide- 
ranging statement of the faith of the church. The Christian Church (Disciples 
of Christ) in Canada has followed a process of study and dis 
relation to the questions asked of us by the Faith and Order Com nission of 
the World Council of Churches, within the introduction to the doc u 
wish to commend the Faith and Order Commission for bringing tl 
to us. The discussions we have had have led us to respond positi ft 
tone and intent of the document. Though we accept this d 
expression of the faith of the ages, we find it continues to cl 
number of areas. In that light, we offer the following c 
content of the document for future consideration by the World ' '. 
Churches and the churches involved in their further dis> 



Comments 

This is perhaps the best ecumenical statement that has been produced 
portraying a very full meaning to the act. 

We appreciate the emphasis placed by the document upon the 
believer's baptism, and the implications of the symbolism of imme 
the meaning of baptism. 

The text assumes that all practices of baptism equally convey all the 
meanings of baptism, as outlined. We might allow that inf; 1 : baptii 
portrays some meanings (e.g. II. 5 and 7), but we wonder how it ;an convey 
others (e.g., II.3 and 4)? 

We do not consciously practise or promote re-baptism, but 
other traditions regard us as having rebaptized their member; 

5. This may cause us to be more careful in our pastoral cou selling of 
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persons transferring membership to our congregations, but since we hold 
individual conscience and the free expression of faith to be above the 
prescriptions of church discipline, we cannot forbid it. We do it only for 
pastoral reasons, and not just to satisfy any membership requirements. (Each 
of our congregations determines its own membership policies; in recent years, 
there have been an increasing number practising open or inclusive member- 
ship with immersion not a requirement when transferring from another 
denomination. This is now the policy of over half our congregations.) 

Challenges 

The baptism section confronts us in the area which some would call 
indiscriminate baptism. We also find ourselves called to do more work on the 
nurture of those newly baptized. Some of us are further challenged to be more 
understanding of the baptismal practices of other churches recognizing this 
document. Further, we recognize the possibility that changes in our liturgies 
of baptism, and the increased use of other symbols, may enrich our 
celebration of baptism. 



Eucharist 

Comments 

We are excited by the preference given to at least weekly celebration of the 
eucharist (though we call it communion, or the Lord's Supper). 

We have not been a liturgical church in the sense of the fuller ritual 
recommended in the text. We believe that a very simple liturgy, based on one 
or two of the models in the New Testament, (1 Corinthians or one of the 
synoptics) is sufficient for most services. We have been known to use longer 
(in terms of the BEM text: fuller) liturgies on occasion, lo enrich our worship. 

We welcome the implications of unity around the eucharist. It is an 
expression of God's will for the world and solidarity with all for whom Christ 
died. Unity at the table has always been our position and our practice. We 
also appreciate the ethical connections made in the text. 

Although the text says that Christ's presidency at the table is signified by an 
ordained minister in most churches, we would say that it could equally be 
signified by a lay person. The thought that the person presiding should signify 
the wider church {and not just [hat particular worshipping community) is one 
we might consider further. Could not this be signified by having both lay 
persons and ordained ministers assisting one another in the prayers at the 
table and announcing the words of institution? 

C liallciiges 



i of the do 
m of the theological signific 
;ally the central part of ou: 



eucharist calls on us to do more 
nee of the eucharist, especially since it 
worship. The format and suggested 
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makeup of a eucharistic celebration challenge us to a more expanded and 
deliberate celebration. We might consider inclusion of liturgy which is not 
historically part of Disciple tradition, such as the assurance of pardon, the 
exchange of the sign of peace, and other similar liturgical practices. The 
connection of the celebration of the eucharist with issues of our witness 
provides us with opportunities for increased education about the eucharist. 



Ministry 

Comments 

As represented in our practice of laity presiding at the eucharist (normally 
an elected or "ordained" elder), we feel the text does not develop fully the 
ministry of the laity and what implications this truth has for the ministry of 
the church. 

Though its omission in the document may be understandable, because of 
the position of many large communions, we wholeheartedly endorse and 
encourage the equal role of women as ordained ministers in the church. We 
see this as an issue of the reconciling message of the gospel. The paragraph 
commentary for §17 suggests that the priest is the representative, not only 
of Christ, but also of the whole community. The question then becomes 
"how can the whole community be adequately represented by only half of 
humankind?" 

We see no current formulation of the office of bishop as being adequate, 
and therefore suggest further consideration and study of the episcope and the 
office of bishop. 

We uphold the need for mutual recognition of ministry, as recojnmended 
in the text. 

Challenges 

The ministry section provides the most challenge to our tradition of 
congregational autonomy. The issues of authority need to be discussed, 
especially in relation to the ministry, but also in their connection to baptism 
and eucharist. The threefold expression of ordained ministry also challenges 
us to consider our historical tendencies in comparison to the other parts of 
Christ's church. We within our church need to do further examination and 
clarification of the meaning of ordination and the role of the ordained 
minister, within our particular structure. The mention of apostolic 
calls upon us to consider how we might feel it to be exhibited within o 
of the church. 



Conclusion 

We find within the text a fair representation of the faith of the apostolic 
church, yet we see further theological work necessary, particularly in the 
n baptism and ministry. The process of reception by the Christian 
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Church (Disciples of Christ) in Canada will involve first a further process of 
study to see what "Baptism. Eucharist, and Ministry" actually says. This will 
need to be followed by an educational process about where our tradition 
agrees and disagrees with BEM. Only after those processes would it be 
possible to envision us making any changes to further convergence within the 
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Preamble 

As a communion of churches, each of which bears responsibility to the Lord 
Jesus Christ for its life and faith, the Congregationalists of Wales have no 
central body empowered to define a common standard of faith and practice. 
Fellowship between the individual churches is expressed through the medium 
of the Union of Welsh Independents. It is also the body which promotes 
common action. This response is the product of a working party, appointed 
by the assembly of the Union. The assembly has also endorsed the response. 
It will however be appreciated that the response, owing to the nature of our 
denominational structure, has sought to represent the views typically held by 
our congregations although individuals amongst us would exercise their 
legitimate liberty to dissent in detail from some of the points enunciated in the 
response. But we believe that the main thrust of our conclusions would meet 
with general approval in our churches. 

Preface 



s that the concept of "visible unity" 



include uniformity of practice. That 
implication is that "visible unity' 
ambivalence 






v being extended to 

the discussion because the 

with variety. There is an 

)n the one hand that unity 

the document, while on the 

contended that consensus leads to visible unity. In any case, 

encouraging discussion makes it clear that the aim of the 

the promotion of "visible unity". In other words, the conclusion 



s discussed ii 



other hand 

discussion i 

of the discussion has been staled before it has begun. We felt that if this w 
be a truly ecumenical contribution, then we should seek to define o 
to the Lima document as honestly as we could, and draw 
conclusions our study imposed upon us. 
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We are happy to say that there is much in this section with which we find 
ourselves in agreement. On the general question of the proper recipients of 
baptism, we acknowledge both believers' baptism and the baptism of infants. 
We agree with §§3,5, 8, 9,10,13,16,17,18,21,22,23. 

We feel that the section in general is deficient in two respects. 

434. We hold that God's word, as it is read and preached, takes precedence 
3. The word of God is essential to salvation because 



through the preaching of it that faith is elicited (Rom. 10:8, 14). 

The 

document, insofar as it does not emphasize the primacy of the word, 

gives the 

impression that the administration of the sacraments is itself a 

means of 



o suggest, for example, that the 

received through the word. If 
the intention of the document to convey that impression, then we 



salvation. It si 

baptism 

contains a special grace in additi 



express our d 
43 5. Although § 



the New Covenant the remainder of the section 
of the covenant of grace. This creates a real difficulty 



since our understanding of the practice of infant baptism is root 

covenant theology. As our Service Honk (Llyfr Gwasanaeth) puts it, 

baptism 

"is a sign and seal of the Covenant of the blessed God's 



us into union with Christ and his people". For us this 

was reaffirmed in the days of Abraham (Gen. 17:1-8) and finally 

sealed by 

Jesus Christ with his blood and so it became the New Covenant. It sec 

that the failure to make an adequate appreciation of the significanc 

the 

covenant of grace has led to serious weaknesses in §§11 and 12, as 

shall 

Thus, we would accept § 1 , if the opening 
Christian baptism is the covenant of grace, as i 
of. 



read: "The basis of 
renewed in the ministry' 



Paragraph 2: It is not sufficient to say that baptism is a "sign". It is also a 
"seal". Before we say that baptism symbolizes something about our spiritual 



life, we need to say that it a "seal" which God has affixed to believers to 
indicate to whom they belong. He seals us with the Holy Spirit to preserve us 
until the day of our redemption (2 Cor. 1:22; Eph. 1:13; 4:30). 

Paragraph 4 is true of believers' baptism but it is not applicable as it stands 
to infant baptism. But what is remarkable about the paragraph is that it 
makes no mention of the word of God. Baptism cannot do two things named 
here apart from God's word — and that ought to be made clear. 

Paragraph 6: The first part is acceptable, but the last two sentences are 
ambiguous. What is meant by saying, "when baptismal unity is realized in 
one holy, catholic, apostolic Church, a genuine Christian witness can be 
made to the healing and reconciling love of God"? There are two points: 
(a) Is it meant that consensus on the doctrine of baptism must lead to a 
particular, centralized form ofchurch government? If so, the point should be 
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irgucd rather than i Tied (b) ['here i: no hislorii il cvid :ni : thai ci 
on the doctrine of baptism has of itself led to the union of churches. 

And what are the grounds for believing that "baptismal unity" will 
promote witness "to the healing and reconciling love of God"? Historically, it 
was precisely the belief that they possessed the true baptism, that enabled 
powerful churches to claim rights of compulsion over dissenting groups, even 
when those groups administered baptism in the same way and in the same 
words. 

Paragraph 7 : This is insufficient because it divorces baptism from the word. 

Paragraph 1 1 : Accepted, but with the information that we do not 
acknowledge godparents since their responsibilities are borne by the 
Christian congregation. 

Paragraph 12: There seems to be a misunderstanding at this point. It has to 
do with the part played by faith in the baptism of infants. In the case of those 
outside the covenant of grace, i.e. unbelievers, baptism is conditional upon 
repentance and belief in Jesus Christ. In their case personal faith is essential. 
But infants are not baptised upon the basis of their personal faith. The 
supposition that they are leads to either (a) the teaching that parents or 
godparents exercise a surrogate on behalf of infants, or (b) the teaching 
mentioned in this paragraph that, in the case of infants, "the personal response 
will be offered at a later moment in life". But both possibilities involve 
divorcing the recipient's personal faith from the confessing of baptism. As we 
understand it, the relation between faith and baptism, in the case of infants, is 
different. They are not baptized on the basis of personal faith. The Christian 
faith of the parents is relevant not because they exercise it on behalf of their 
infants but because it secures for them the blessings of the covenant of grace. 
The child's personal faith does not enter into it any more than his name is a 
personal choice. Our Service Book says: "The blessings of the Gospel a 



only for us who believe, but also t( 
; clear and n 



r children." The biblical ba 



s Deut. 5:2-3; Psalms 90:16; 102:28; 



103:17-18; Isaiah 44:2-4; 59:21; 65:23; Heb. 11:9. And the n 

on the status of children whose mothers alone are Christians |(1 Cor. 7: 

13-14). 

The apostle shows how the blessings of the covenant of gr: c 
influence for good upon the unbelieving husband, but especia 
children, who arc deemed holy, even though the father is an unbeje 
conclude that the role of baptism in the case of children is to 
upon them as heirs of the promises. It is God's will that i: 






. The children of c( 






it show that they are saved. They inherit the promises about 
forgiveness, salvation through faith in Jesus Christ and eternal lif 
been placed in the providence of God, in the situation which 
advantageous to make that personal commitment of Christ, 
e of personal faith. 
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A peculiar admonition in Commentary 14 says: "Those churches which 
baptize children but refuse them a share in the eucharist . . . may wish to 
ponder whether they have fully appreciated and accepted the consequences of 
baptism." The above exposition will show that it is precisely on the basis of 
our understanding of infant baptism that we do not admit them to the 
eucharist. It is on the basis of an attempt to apply the doctrine of adult 
baptism to infants without a fuller consideration of scripture principles that 
the question suggested in the Commentary is posed. 

Paragraphs 14 and 19: The Holy Spirit is at work before baptism, in 
baptism and after baptism. As to additional rites Congregationalists would 
prefer to make their use a matter of Christian liberty, not to be governed by 
any general rule. 



Eucharist 

Our churches and ministers are not bound to a prescribed liturgical form in 
celebrating holy communion, although typical orders of service are to be 
found in our Service Book. In practice, therefore, there are some variations in 
the forms of liturgy adopted by our ministers, ranging from the use of the 
Book of Common Order to a bare re-enactment of the rite described in 
1 Corinthians. These variations are tolerated as valid expression of Christian 
freedom and it would be considered an ungenerous development if it were 
argued that because we find it possible to appreciate a specific rite, we should 
be prepared to accept it as the only acceptable rite, or as the only valid rite. 
We are not happy about the search for uniformity in detail. 

Because we hold this view, there is much in the section on the eucharist that 
we can applaud, and there is much also to which we would not make 
objection, if others find such elements spiritually helpful. 

Even so, we take the classical Protestant view that the practice of our Lord 
at the Last Supper is definitive. And we believe that we should look critically 
at any accretions, no matter how suggestive or beautiful they may be, which 
derive from the later tradition of the church. Again, as regards the meaning of 
the eucharist, we are agreed that the theology of the NT and especially its 
teaching about the redemptive work of Christ should be respected. 

We are able to welcome in the section the emphasis on communion as an 
act of thanksgiving and as the feast of the Christian community. No less 
welcome is the prominence given to the whole work of Christ in his 
incarnation, his crucifixion, his resurrection and his glorification. On the 
negative side, we approve of the omission of such terms as "transubstan- 
tiation", although the text continues to use a word like epiklesis which is a 
transcription of the Greek word. 

In general, it is our feeling that the section shows a strong tendency to allow 
the conviction of the "Catholic" traditions to influence the analysis, without 
a sufficiently critical appraisal of their scriptural validity. 
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I. The 

1. We are in warm agreement with this summary but would make a minor 
change in the opening words of the second paragraph, thus: "proclaim and 
enact the nearness of the kingdom and express its fellowship ... In his last 



II. The MEANING OF THE EUCHARIST 

2. The second sentence ought to be made to read thus: "Every Christian 
receives this gift of Salvation through communion by faith in the body and 
blood of Christ." 



A. The eucharist as thanksgiving to the Father 
We accept this section. 



B. The eucharist .is anamnesis or manorial of Christ 

While we subset tl i loth i rtion in 6 nd 7 t I thai h on :pt 
of anamnesis has been unduly extended. This is seen in the contrast between 
§8 and the commentary upon it. We welcome the emphasis in §8 on the once- 
for-all nature of our Lord's work for the salvation of the world. We would 
only wish to add, after the reference to Heb. 7:25, the sentence: "Here we 
have an insight into the priesthood and mission of the whole family of 
believers." 

In the Commentary on §8, however, it is suggested "the Eucharist as 
iii > i n in justil) ili 1 tl tng of it as a "propitiatory sacrifice". The next 
sentence seems to suggest (although it is not made explicit) that Christ's 
sacrifice is a unique, unrepeatable "expiation", while the eucharist (as 
intercession) may be thought of as a repeatable propitiatory sacrifice. We 
agree heartily that justice cannot be done to the eucharist without speaking of 
it in its connection with Christ's atoning sacrifice on the cross. And one 
cannot do that without a doctrine that emphasizes that our Lord satisfied the 
demands of the Father's love and righteousness. In other words there was in 
Christ's unique and unicpc ill til n cl i lent of propitiation as well 

as of expiation. We cannot therefore ascribe the latter clement to the work of 
Christ on the cross and understand the former element as an alternative way 
of saying "intercession". 

As regards Christ's unique and finished sacrifice, we cannot supplement it 
or re-enact it by means of the eucharist. The eucharist represents (but does 
not re-present!) that one unique sacrifice on Calvary. As Hebrews empha- 
sizes, Christ entered the heavenly tabernacle, bearing the blood of his own 
sacrifice. There he intercedes for us. It is the intercession that continues, not 
the sacrifice (Heb. 10). It is the blessed consequences of that one offering that 
are effective through his intercession. So the believers exercise their joint 
priesthood as they unite their own intercession with those of the great High 
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Priest who presented his one sufficient sacrifice at his ascension and for ever 
intercedes on the basis of that sacrifice. 

For this reason, after careful consideration, we find ourselves unable to 
speak of the eucharist as a "propitiatory sacrifice". It can only be spoken of as 
a "sacrifice of praise" and that is a metaphor. 

We accept §§9, 10, 11. And §12 also, except that the inclusion of the word 
"properly" seems to suggest that the eucharist can dispense with the 
"proclamation of the Word". This prompts us to observe that the whole 
section on the eucharist should have a stronger and more explicit emphasis 
on the crucial role of the preaching of the word in association with 
the sacrament. To us it is an essential accompaniment, not a disposable 
addition. 

The Commentary on §13 raises a fundamental question about the 
enterprise of which the Lima document is a part. The reference is to the 
difference between belief in a real corporeal presence and a real spiritual 
presence of Christ in the eucharist. The Commentary ends with this sentence: 
"The decision remains for the churches whether this difference can be 
accommodated within the convergence formulated in the text itself." Are we 
engaged, after all, in an attempt to manipulate words in order to persuade 
ourselves that we have come to a common mind? Is it a convergence of words 
that we seek, rather than a convergence of thought? 

That these questions are pertinent ones is shown by attending to the 
wording of §13. It says: "the eucharistic meal is the sacrament of the body and 
blood of Christ, the sacrament of his real presence". It is a studiously 
ambiguous sentence. Its subject is "the eucharistic meal". That focuses our 
attention on the elements, the bread and the wine. They are sacramental 
symbols of the body and blood of Christ. In thai sense we agree fully with the 
document. But what precisely is the significance of the added words: "the 
sacrament of his real presence"? Do they mean that the bread which we eat 
and the wine which we drink < ontain the blood and flesh of the Son of Man? Is 
the formula intended to permit the possibility of belief in transubstantiation? 
If so, we could not subscribe to it. Or is it meant to say that the bread and wine 
are sacraments of the real spiritual presence of Christ? If so, then it conveys 
our convictions. Apparently the solution is to be found in the accompanying 
Commentary, namely, that the words are carefully chosen to allow both 
possibilities. And that is disquieting. 

Then, again, there is ambiguity in the sentence: "But Christ's mode of 
presence in the eucharist is unique." Does it mean that Christ's presence there 
is different from his presence in the preached word, or in baptism, or at the 
right hand of God? Or does it mean thai the eucharistic presence is superior to 
the others? 

In lines 10-11, we read "what Christ declared is true, and this truth is 
fulfilled every time the eucharisl is celebrated". There is a strong suggestion 
here that the ritual is effective ex opere operato. True, that conclusion must be 



274 Churches respond to BEM 

qualified by what is said about the necessity for faith. Nothing however is said 
about the influence of the Holy Spirit. 

As we understand it, bread and wine symbolize the spiritual nourishment 
we receive from Christ's redemptive work. The document, we feel, is 
misleading in that it speaks of Christ's presence as a presence "in" the 
eucharist. The body of Christ is now in heaven and what occurs in the 
eucharist, when the Holy Spirit enlightens the minds and touches the hearts of 
worshippers, is that they are elevated spiritually to the "heavenly places" to 
be with Christ, to feed spiriiuulh on his life, his sacrifice, his resurrection and 
ascension. So the final sentence in §13 is, to our way of thinking, misleading 
insofar as it suggests that if people do not discern the body and blood of 
Christ "in the eucharist" (i.e. in the bread and wine on the communion table 
or altar), it is due to lack of faith. If this construction of the sentence is correct, 
then it is hard on those whose belie 1 i tha ( hri i' I >d> i Unified in heaven 
and is not ubiquitously present wherever the bread and wine are laid out for 
that rite of the eucharist. 



C. The eucharist as invocation of the Spirit 

There is tension between the text of §14 and commentary. We accept the 
text of § 14 as we understand it, but if it is meant to do what the Commentary 
suggests, we have reservations. Says the Commentary: "The invocation of the 
Spirit was made both on the community and on the elements of bread and 
wine. Recovery of such an understanding . . ." The shadow of transubstan- 
tiation clouds the analysis. In fact §15 expresses our view succinctly. It is the 
repetition of Jesus' words at the institution of the Lord's Supper that confirms 
a sacramental status upon the elements. The Holy Spirit graciously enables 
the worshippers to discern the body and blood of Christ — the spiritual 
reality of which the elements are symbols. That is why we feel unhappy about 
applying the epiklesis to the elements. So "recovery of such an understand- 
ing. . ." would mean a fundamental change in our position. If "consecration" 
is understood as the emergence of the presence of Christ in the elements when 
certain words are enunciated, then we cannot accept the concept of "special 



e accept the text of §§14,15,16,17,18. 



of 
But with the above qualificatio 



D. The eucharist as communion of the faithful 

In general, this section fails to maintain the balance between various 
aspects of Christian life with the result that the eucharist is accorded an all- 
embracing significance. 

19. "It is in the eucharist that the community of God's people is fully 
manifested." Presumably, this is an expression of an ideal. Historically, the 
eucharist has been a major hindrance to Christian unity — a fact which has 
made the present discussion necessary. In any case, the assertion that in it "the 
community of God's people is fully manifested", needs justification. Does not 
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Jesus again and again affirm that the fellowship of the kingdom is most 
clearly manifested in love of neighbour, forgiving enemies, service of the poor 
and the distressed? 

"Eucharistic celebrations always have to do with the whole Church, and 
the whole Church is involved in each local celebration." If this statement is 
intended to assert that at communion a congregation intercedes for the 
Christian churches throughout the whole world, then it states a valuable 
truth. But what is the force of the word "involved" in the second clause? Is it a 
reference to spiritual involvement in the sense that each communion is a local 
manifestation of the koinonia of the whole company of saints? 

20. This is a very disturbing paragraph. It opens with an astonishing 
assertion: "The eucharist embraces all aspects of life." There is nothing in the 
New Testament to justify it. It could be that it wishes to say that the eucharist 
has symbolic significance for all aspects of life, or that a full eucharistic liturgy 
has implications for all aspects of life. But "embracing" is very different from 
"symbolizing" or "implying". 

The root of our difficulty is to be found in the sentence A "Through the 
eucharist the all-renewing grace of God penetrates and restores human 
personality and dignity." 

Although §12 emphasizes the importance of the preaching of the word in 
connection with the eucharist, the subsequent analysis makes confusing 
reading for those of us who still observe the classical distinction between the 
liturgy of the word and the liturgy of the upper room. Presumably, when we 
come across the word "eucharist" in the text, we are to understand it as 
including both liturgies. But the consequence is that insufficient distinctive 
emphasis is given to the role of the word of God as the channel of grace. So the 
impression is given in the sentence now under discussion that the elements, 
together with the accompanying ritual, are displacing the spiritual substance. 
It is through Jesus Christ ("full of grace and truth"), and by the unction of the 
Holy Spirit, nurturing our faith in the word of God, that the "all-renewing 
grace of God" is mediated to us. The eucharist is the seal on God's promise of 
mercy towards us, it is a sign that directs us to the Saviour, by nourishing our 
faith. Without faith, without the spiritual feeding upon Christ, grace does not 
penetrate our personality, whether we partake of communion or not. Unless 
this is made clear, we are fostering a mechanical conception of the efficacy of 
the sacrament and depersonalizing grace. 

All this needs to be kept in mind in pondering the statement: "All kinds of 
injustice, racism, superstition and lack of freedom are radically challenged 
when we share in the body and blood of Christ." Is this a statement about 
what ought to be or a statement about the actual consequences of 
participating in the eucharist? Does the fact that the political leaders of South 
Africa are diligent attenders at holy communion modify their racism? Does 
attendance at the eucharist diminish the appetite for violence amongst 
Protestants and Catholics in Ulster? Ought we not to be a little more realistic 
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in acknowledging that one of the historical consequences of an emphasis on a 
formal sacramentarianism is to deaden the sense of responsibility for 
removing social and political injustice? 

"The eucharist involves the believer in the central event of the world's 
history." But it is the Holy Spirit who bridges the temporal gap between the 
worshipper today and the event on Calvary. And the Spirit performs the same 
miracle through the v/ord — through the Bible and the sermon. 

Again, it seems that in redrafting the document, careful critical attention 
should be paid to the use of the word "eucharist" as an inclusive term, 
comprehending the preaching of the word, the unction of the Holy Spirit, the 
exercise of faith, the manifestation of love and the partaking of the elements. 
Granted that the need for brevity in a document of this kind leads to the use of 
a liturgical or theological shorthand, it is hardly conducive to clarity of 
thought. 

20. It would be charitable to omit the final clause. It conveys a veiled 
suggestion that all "confessional oppositions" are obstinate and 
unjustifiable. 



E. The euchui as i do < i • < 
We accept §§22-26. 



in. The a 

436. After the words, "the breaking of the bread", add "the pouring of the 
wine". And before "final act of praise", add "the offertory for the 
needy". In 

the reference to "the invocation of the Holy Spirit", we would omit the 
words, 
"and the elements of broad and wine". At the end. of the list, we would 



"Since these elements are of diverse importance, a closer study of the 
Gospels 

and Epistles would enable us to see which are of primary 
importance." 
437. We welcome the disclaimer in lite last sentence and in consequence in 
the Commentary (28) we would change the last clause to 
read: 
"... Instituted by Jesus, and which features represent those areas in 

the Lord wished his people to exercise their Christian freedom." 
438. Since reference is made to Christ as prophet and priest, it is 

appropriate (and, in our view, important) to include the third of his 

offices, by 

adding the words, "the King who rules the people of God". 
439.31. Christians should celebrate the eucharist regularly, but not neces 

sarily frequently. 
32. As has been explained, we do not hold the position that Christ's 
presence is in the elements. Consequently, there is no question of reserving the 



elements. And since the elements have their sacramental function only for the 
duration of the eucharistic service, we do not feel it necessary to make the 
mode of their disposal a matter of scruple. 

One point, however, needs to be explained with regard to taking 
o the sick, whether at home or in hospital. We s( 
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as essentially a congregational act, oni\ to he celebrated in I he presence of the 
assembled church. In principle, therefore private communion is excluded and 
many Congregationalists would object strongly to being offered private 
communion at a time of sickness. In other words, our tradition takes very 
seriously the points made in §19. But, as with other aspects of celebration, 
private communion is tolerated as an exercise of Christian freedom, but with 
the proviso that the minister should be accompanied by representatives of the 
congregation. 33. Accepted. 



It is appropriate that the discussion of the ministry should begin with 
consideration of the calling of the whole people of God, because the doctrine 
of the church should precede the doctrine of the ministry. But we are 
disappointed that the section does not succeed in being consistent with this 
fundamental principle. 
440.Accept. 
441. In the third line, "calls" would be more appropriate than "invites". 

442.Change the last sentence to read: "It is the Spirit who keeps the 
Church 
in the truth ..." The sentence, as it is in the text, 



s the impression 
n the truth. 
7; Rom. 



thai 

the church is always infallible and never deviates fix 
443. Accept. 

444. Primacy should be given to preaching (1 Cor. 1: 

10:17) 

amongst the gifts listed. 
445 .Accept. 



II. THE CHURCH AND THE ORDAINED MINtSTRY 

7. Accept. 

A. The ordained ministry 

446. Delete the words "and thereby provide, within a multiplicity of gifts, 

focus of its unity". The principle enunciated in the previous sentence 

must be 

insisted upon: Christ, not the minister, is the focus of unity. This 

paragraph is 

already deviating from the principle proclaimed in § 1 . The impression is 

that ministers come to the church as if it were from outside. (At the 

present 

juncture, there is a significant psychological point here. It is only a small 



o the position that individual congregatio 



)t responsible : 






for nurturing the gifts of those amongst its members who are likely to 

good ministers.) 
447. "The Church has never been without persons holding specific authority 
and responsibility." True, as long as we are careful — very careful! 



obsc 



ir Lord's admonition in Matt. 20:25-8. In the church 
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grounded in service. But the tendency in the following paragraphs is to move 
away from this principle to a position where the ordained ministry is elevated 
into an independent institution over against the congregation. In fact, the 
discussion from now on concentrates in a remarkable way on the ordained 
ministry, without seeking to explore the significance of the various ministries 
to be found in the whole congregation. 

448. Instead of "renewed Israel", read "new Israel". 

449. Alter to read, "ordained ministers are representatives of Jesus Christ 

to the community of believers. . . As leaders and teachers they call 

this 

community. . ." 
450. Instead of "ordained and lay", read "ordained and unordained". This 

paragraph reveals an unreadiness to emphasize the responsibility 

of the 

congregation for ministry. "Their [i.i 



the 

community of the divine initiative. . 

repeated. 

"The otherness of God's initiative ■ 



] presence 
§42 the 






>f which the ordained rr 



sign. . . " One consequence of this emphasis is obvious in §8 \ 

said 

that ordained ministers are "constitutive for the life and v 



Church. . ." That is, the principle that the church, under God, 

constitutes the 

ministry, has now been transformed into the opposite. 
14. "It is especially in the eucharistic celebration that the ordained 
ministry is the visible focus of the deep and all-embracing communion 
between Christ and the members of his body. . ." We find this assertion quite 
unacceptable and far removed from 
Two points may be made. (1) It i 
sacramental role of the bread and v 
minister. (2) Here we have the 
in the document, to assign a pon 
presiding person in the eucharist — a significance not hinted at in the New 
Testament, nor indeed in the earliest Christian literature of the second 
century. We seek to respect the earl} Christian Iradition by observing the 
principle that an unordained person may celebrate communion at the 
invitation of the congregation, although the regular practice in our churches 
is for an ordained minister to officiate. 



ything we find in the New Testament, 
lot at all clear on what grounds the 
.e in communion is transferred to the 
of the attempt, developed later 
ogical signific 



B. Ordained m 
451. Accept. 
452.Accept. 

C. Ordained 



xistry and authority 



17. The attempt to justify calling a minister a "priest" despite what is said 
in Commentary (17) is unacceptable to us. It seems to us that an old 
ecclesiastical tradition is here clouding biblical truth. It is misleading to quote 
"living sacrifice" (Rom. 12:1) to justify calling a minister a priest. Romans 
12:1 does not use the words in a liturgical context. Rather the context is 



Union of Welsh Independents 279 

Christian moral behaviour in the world. We feel obliged to reject the meaning 
given to the word "priest" in BEM, namely, an order of officers in the church. 
We acknowledge the unique priesthood of Jesus Christ and we 
acknowledge the priesthood of all believers. We cannot see that any other 
meaning can be given to the word "priesthood" in the church. 

D. The ministry of men and women in the church 

18. We do not believe that quoting Galatians 3:28 settles the argument 
about the place of women in the church. Even at the beginning of the present 
century many of our churches restricted voting to male members and prior to 
World War I, not a single woman was ordained. Today, however, practice 
has changed. Women vote in our churches and we ordain women into the 
ministry. 

in. The forms of the ordained ministry A. 
Bishops, presbyters and deacons 

Paragraphs 19 to 25 may be taken together. It is with regret that we must 
express our feeling that the reasoning is quite unsatisfactory and we feel that 
the attitude to non-episcopal churches is ungenerous and hardly befitting an 
ecumenical document. 

In §19 it is asserted that there is no fixed pattern of church order in the New 
Testament (a point, by the way, which some of us would be disposed to 
challenge!) and in §22 it is said that the Holy Spirit has led churches from time 
to time to adopt various patterns of ministry. And then, in §22, the statement 
is made that the threefold ministry of bishop, presbyter and deacon "may 
serve today as an expression of the unity we seek and also as a means for 
achieving it". Here theological argument is abandoned and there is no 
attempt to discuss the biblical evidence. The only reason given here for 
commending the threefold ministry is that it could promote the unity of the 
church. Of course it could — provided everyone accepts it! But on what 
theological grounds should they accepl it? The whole argument needs critical 
revision. In §19 it is said that the Holy Spirit guided the church in the early 
period to adopt the threefold ministry; in §22 it is asserted that the Spirit has 
led the church to adopt a variety of patterns. 

Surely, very careful reasoning is necessary to explain why those who 
followed the guidance of the Spirit in rejecting episcopacy should now join 
those who, under the guidance of the same Spirit, adopted it? The answer 
actually given is the demand for unity, or rather the need to symbolize unity. 
In discussing episkope insufficient emphasis is put on New Testament 
conceptions of the work and there is a distinct tendency to explain in the light 
of ideas that emerged much later. Nor is the point made in BEM that there is 
no New Testament evidence for distinguishing between "bishop" and 
"presbyter". 
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11 Guiding principles fur the exercise of the ordained ministry in the church 

26, 27. The attempt is made to interpret the three modes ("personal, 
collegial, communal") in terms of the threefold ministry. The search for 
convergence would have been better served if some recognition had been 
given to the way in which they can be equally fruitful in the life of churches 
that have rejected the pattern of threefold ministry. 

C. Functions of bishops, presbyters and deacons 

29, 31. Here we have a very idealistic description of the three orders. Again, 
it is regrettable that no attempt has been made to acknowledge that what is 
here claimed for the threefold ministry can be found in churches flat have 
embraced a different type of order. It is worth remarking too that oth:r types 
of ministry in th< in jation have dropped completely out of the picture. 

Yet we appreciate what is said in §31 about the work of deacons. We have 
every reason to be grateful for the immense contribution they have nade to 
the life of our churches. 



D. Variety of char isms 

32, 33. Many times the church has enjoyed renewal, thanks to the work 
and testimony of those who stand outside the ranks of the threefold ministry. 



IV. Succession in the apostolic tradition 
A. Apostolic tradition in the church 

34. In §34 and the Commentary upon it, there is no mention of the 
scriptures. As we understand it, the "apostolic tradition" is precisely the 
contents of the New Testament. We suggest, therefore, that in the Com 
mentary 34 "in the New Testament" should be added to the sentence that 
ends, "the words and acts of Jesus transmitted by the apostles". 

The point is that the "tradition" embodied in the Xen Testament is merged 
with a later and wider tradition. That is why it is possible to say: "Within this 
apostolic tradition is an apostolic succession of the ministry which serves the 
continuity of the Church. . ." So the threefold ministry is seen as an integral 
part of the "apostolic tradition". Our difficulty is that there is no foundation 
in the New Testament itself for such an assertion. And the whole argument 
puts intense strain on th h lth\ emph i i lh< i< nnnin ,,i [hi - lion on 
the ministry of the whole people of God. 



3. Succession of the apostolic 
453. "Where churches see little importance in orderly transmission. . ." It 

would be interesting to know which churches those are. 
454. We feel that an improper emphasis is placed here both on the office of 

bishop and on the succession of bishops as one way ("together with 

the 



n of the Gospel and the life of the community") of 
expressing the 
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apostolic tradition of the church was expressed. Commentary 36 needs 
orrection. It sa\ « » irih < am whereby the 

historical continuity of Christ's presence is ensured. . ."Not so! His interest is 
purely practical; he wishes to ensure that presbyter-bishops who are regularly 
elected are not ejected by irregular means. And what of the reference to "the 
historical continuity of Christ's presence"? Are we to understand that the 
glorious and gracious presence of Our Lord is secured by a valid succession of 
bishops? And what exactly is meant by the adjective "historical"? 

Ignatius is misunderstood, too. Ignatius took no interest in an "apostolic 
succession". In fact, in Ignatius it is not the bishop who is compared with the 
apostles but the presbyters. Ignatius compares the bishop with God the 
Father, and the deacons with Christ. What is the meaning of the statement, 
"the Christian community assembled around the bishop in the midst of 
presbyters and deacons as the actual mam testation in the Spirit of the 
apostolic community"? As it stands it is a very obscure statement. 

37. Nothing is said about how church officers are appointed and this is an 
important point. 

There is some special pleading in this paragraph. The text admits "that the 
reality and function of the episcopal ministry have been preserved in many of 
these (sc. non-episcopal) churches". So what need is there for bishops. The 
argument is moving in a circle. It is contended that bishops are necessary to 
discharge certain functions. Then it is admitted that these functions are 
otherwise discharged in non-episcopal churches. So, it is triumphantly 
concluded, bishops are indispensable. Obviously, a non sequiturl 

38. The lame logic continues in this paragraph. It is argued that the 
episcopal succession is a "sign, though not a guarantee, of the continuity and 
unity of the Church". Why is a sign which is not a guarantee necessary? Of 
what is a heretical bishop a sign? 

The last sentence should be deleted. The argument, apart from its logical 
weaknesses, is quite non-ecumenical in its bias against non-episcopal 
churches. To ask them outright to accept episcopacy on the basis of such 
flimsy reasoning as is presented in §§35 — 8 is to untie the knot by cutting it. 
Ought not a word be addressed to the episcopal churches to consider more 
critically their own intransigence on this topic? 



V. Ordination 

A. The meaning of ordination 

39, 40. We can accept these statements, but with the observation that it 
would be helpful if there were some reference to "setting apart". For us, it is 
helpful because ordination is to be understood in the context of the ministry 
of the whole people of God, where some are "set apart" by the others to 
discharge particular offices, rather than elevated into a different order of 
Christians. 
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As for the Commentary on 39, it continues ihc mission to make us all into 
episcopalians! We have not admitted that the bishop is "the sign of the 
apostolic succession", and so we do not have bishops. And since we have no 
bishops, we cannot have episcopal ordination. It is a great injustice to the 
whole discussion to suggest that the condition upon which Christians can 
unite together is that they agree, contrary to every conviction we possess 
regarding the meaning and status of the New Testament, that bishops (in the 
Church of England or Church in Wales or Orthodox church understanding 
of the word) and bishops alone, should ordain. 



B. The act of ordination 

41. "A long and early Christian tradition places ordination in the context 
of worship and especially of the eucharist." Of course, where virtually every 
act of public worship included a eucharist, then ordination would be 
accompanied by holy communion. But what theological implications follow? 

Paragraphs 41 and 43 seek to lead us along the road which would lead us to 
the conclusion that ordination is a sacrament. The laying-on of hands is 
described as a "sacramental sign" (41 i. and even more explicitly in (43) it is 
said, ". . . the Church ordains in confidence that God . . . enters sacramen- 
tally into contingent, historical forms ..." We cannot approve this view 
because it endangers the emphasis on the value of every form of ministry in 
the congregation. And more specifically, Paul seems to utter a very serious 
warning against so elevating some ministries as to denigrate others. "And 
those members of the body, which we think to be less honourable, upon these 
we bestow more abundant honour . . ." (1 Cor. 12:20 — 23). 

44. There is a clause in this paragraph which we find quite extraordinary as 
an indication of the role of the whole people of God in the act of ordination. 
"By receiving the new minister in the act of ordination the congregation 
acknowledges the minister's gifts and commits itself to be open towards these 
gifts." To us, it is a strange idea that the only function of the congregation in 
an ordination ceremony is to "receive" a minister and "acknowledge" his 
gifts. Obviously, this description presupposes that the minister is appointed 
by some person or body outside the congregation. To us, it is the 
congregation through the medium of the person invited by it to preside, that 
ordains. And that is done by means of a covenant between congregation and 
minister, that includes much more than receiving the minister and being open 
to his gifts. 

As for the "collegial" relationship, for us that is fraternal fellowship of a 
personal nature since we have no institution that gives formal expression to 
this collegiality. 



i i i c ons for oi (ii 

We accept §§45-50. 
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VI. Towards the ml 
45 5 Accept. 
456. "Apostolic 
again that for 



s of particular importance." We have to confess 
sric apostolic succession is a subsidiary 



Faithfulness to apostolic truth is the essential thing. 

If §49 were taken seriously, there would be no need for §§51-3. 

53. And now the non-episcopal churches get their marching orders! 
"Those churches are asked to realize that the continuity with the Church of 
the Apostles finds profound expression in the successive laying on of hands by 
bishops. . ." They "are asked" — not "invited to consider". And they are 
asked "to realize", i.e. to shake themselves out of their present ignorance and 
face the real fact. And the fact they are to realize is bare assertion. 

It is all a most regrettable demand in an ecumenical document. 

457. We accept. 

458.We accept. 



We were asked to answer four questions. 
459. Since the "faith of the Church through the c 

diverse elements, only to a very limited extent does BEM express it. 
460. That there is need for much more, and much franker 



especially as regards the doctrine of ministry. 
461. We found the study of the document most 



it least bee 



compelled us to examine our own faith and practice more critically. 
462. It is a matter of some uneasiness that we are attempting to find agreement 
in words rather than in substances. At some points (e.g. with regard to 
episcopacy) the position of BEM is that one side must yield completely to 
the other. Ought faith and Older not to be examining a little more frankly 
the theology of Christian freedom? Are there not areas and doctrines 
where unanimity is attainable at the present time? 



MORAVIAN CHURCH IN GREAT 
BRITAIN AND IRELAND 



We are grateful for all the work that has been done over the past half 
century resulting in the publication of BEM and for the stimulus it has given 
n central questions of the Christian faith. Our prayer is that 
n study may help the different branches of the Christian Church 
to a deeper understanding of the varied expressions of the faith that have 
arisen out of our common commitment to the one Lord Jesus Christ and to a 
closer fellowship with him and with one another. 

The Moravian Church and statements on doctrine and theology 

Recognizing the Bible as the ultimate source and rule of faith, doctrine and 
life and believing thai the mystery of Jesus Christ cannot be comprehended 
completely by any human statement, the Moravian Church has always 
allowed great freedom in matters of doctrine. The historic creeds and 
statements of the church have been accepted, not as binding on believers, but 
as of value in helping Christians to formulate their thought and as "the 
thankful acclaim of the Body of Christ". 

It is out of this tradition that we come to the study of BEM. Since there are 
no detailed statements of Moravian thought on baptism, eucharist or 
ministry, dealing with this document has helped us in clarifying some of our 
own thinking. For that, we are grateful, lie recognize in the document an 
expression of tin in any wax regarding the 

document as definitive. Indeed to our way of thinking, no such definitive 
it would he possible. 



ordance with Moravian 



• 4,050 members, A 



Moravian Church in Great Brit 






The emphasis on baptism as related to life-long growth into Chr> st and " cl 
only to momcntai > exp iem (9) we welcome as an important if'S"'- We are 
also thankful for the recognition that baptism should always take place in the 
setting of the Christian community, since at every bap" sm tne congregation 
reaffirms its faith and pledges itself to provide the neces ary environment 
for the nurture of the baptized (12). We would certainty accept the emphasis 
on the ethical implications of baptism (4). Ho\ve ver - tnere would be 
reservations if some of the wording here implies t> a P ' regeneration. 

With us, infant baptism is the normal practice. With many other churches 
at the present time, we are particularly concerned to empft as]z 
importance of faith and commitment on the part of those who bringthe c ' d 
to be baptized and of the congregation who receive the child. Fait" mus e not 
just a future possibility for the child being baptized but a present reality 
among those who accept responsibility for the baptism, whether P are 
sponsors or congregation (11, 12, 16). 

Perhaps the text could speak more fully of the importance of confirmation 
for those who practise infant baptism, with its opportunity '" 
confirmands to make public affirmation of their faith and comrr>" ment t0 
Christ. We believe that infant baptism, followed by confirmation at 
discretion, is an adequate equn al cut to believers' baptism. 

We would not, however, restrict the gift of the Spirit to the tir 
confirmation, nor indeed to the act of baptism, for God's grace is r> ct 
ritual, even sacramental ritual (14). Perhaps the most persisted 9 enera ' 
question from i 

action outside the sacraments and rites of the Christian church! 

Where a person is baptized as an adult (because baptism has not taken p ace 
earlier in life) there seems to us no theological reason why the pers™ s be 
confirmed. The normal practice in the Moravian church has been or 
confirmation or adult baptism to be the point of admission to the o y 
communion. There is at present considerable discussion about the admission 
of baptized children to communion (14b). 



n age of 



"by 



has been 



Eucharist 

Moravian emphasis, especial!) in relation to the Lord's Supper* 
on simplicity both in theology and in worship. The heart of the matter for us 
has been in Christ's words at the Supper: "This is my body. . • tnlS ls ™ y 
blood. ..." It has not been our practice to try to interpret too f 8 1 " 
meaning and implication of these words. Much of the language ° 
section, therefore, would be, outside the boundaries of our usual discussion. 
It is helpful for us to study these statements, however, not as defir)it™ " as 
guides to a deeper understanding. 

We do not find anything in BEM which directly contradicts our 
understanding of the Lord's Supper but make the following corrtfnen s. 
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We find the use of the name "Eucharist" as the principal name for this 
sacrament rather surprising since it already assumes the centrality of one 
feature of the rite. Whilst we acknowledge that celebration and thanksgiving 
are important aspects, these are our response to what Christ has done for us 
in his life, death and resurrection. The heart of the sacrament is God's gift to 
us in Christ. We love because he first loved us. Normally we would speak of 
"the Holy Communion" but suggest that "the Lord's Supper" might be the 
best name to use in such a document as this, being more objective, all 
embracing and less tendentious than "Eucharist". 

It is our practice that the Lord's Table should be open to members of all 
Christian churches. 

We find the insights in §20 concerning the all-embracing nature of the 
Lord's Supper helpful and challenging. But does not the congregation's 
ability to share in ministries of reconciliation and renewal and restoration 
depend on their first having received forgiveness? It seems to us that this 
aspect of the Lord's Supper is not given much weight in the text, being 
mentioned explicitly only in §2. 

We recognize the elements listed in 27 as those included in the historic 
liturgy of the church but we are glad to note the text's recognition that these 
are found "in varying sequence and of diverse importance". The essence of 
the Lord's Supper for us is somewhat simpler than is suggested here and we 
could recognize as a valid celebration a form that did not include all these 
elements, as long as there was a sharing of bread and wine, a recital of the 
words of institution according to the New Testament tradition and a 
remembrance of the life, death and resurrection of the Lord. 

We find §29 particularly helpful and in accord with our own thinking. 

Although we recognize the centrality of the Lord's Supper to Christian 
worship we do not think that this necessitates a weekly celebration (31). 



Ministry 

This section outlines a concept of ministry which is generally in accord 
with our own history and understanding though the following paragraphs 
will try to indicate some of the ways in which our understanding differs from 
that of other historic episcopal churches. 

We have a threefold ordained ministry coming to us from the earliest days 
of the Unitas Fratrum (1467) though we do not hold any mechanical view of 
apostolic succession. 

The bishop ordains (at the request of the church, usually represented by the 
Provincial Elders' Conference) and gives spiritual leadership to the church 
but does not have administrative authority by virtue of his office. He is pastor 
to pastors. 

Because of theological and historical difficulties connected with the word 
"priest" we use "presbyter". Presbyter and deacon arc both ministers of word 
:s and may exercise pastoral oversight in a local congregation. 
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There is no difference in function between the two orders in the Moravian 
Church. The consecration of a deacon to the presbyterate after some years of 
service is confirmation and sign of approval of his ministry by the church. 

While this is the pattern Moravians have accepted for their own ministry, 
they do not believe that episcopacy is of the essence of the church nor that 
episcopal ordination is essential for a valid ministry. They have no difficulty 
therefore in working in the closest union with churches whose understanding 
of ministry is different from theirs. We welcome the commentary on §n. 

We accept women into the ordained ministry. 

We regard the whole people of God as involved in ministry and, again, 
welcome the commentary on §13. 



We hope that the answers to the questions asked by the Faith and Order 
Commission have been implied in the material already given but in 
conclusion we try to summarize and give more specific answers to questions 2, 



The consequences your church can draw from this text for its relations d 
dialogue with other churches, particularly with those churches which also 
recognize the text as an expression of the apostolic faith. 

Our church has always sought to have friendly and cooperative relations 
with other churches and to be open to other understandings of ministry d 
other forms of worship wherever there is a recognition that Jesus Christ is 
Saviour and Lord. We are thankful for the theological undergirding that this 
report gives to that endeavour. 

Studying BEM has reminded us that although for us it has always been 
more important to work out the meaning of the gospel in service than in 
detailed and precise theological statements, for others correct doctrine is 
central. If, therefore, dialogue is to advance, we have to prepare ourselves 
more adequately to take part in discussions of this nature. This may mean 
that we have to try and work out more formal declarations of doctrine than 
has previously been our practice. 

The guidance your church can draw from this text for its worship, 
educational, ethical and spiritual lire and witness. 

We do not see any immediate application of the text in these various areas 
of our church life but it will remain a seminal document which will continue 
to influence thought and action. Especially as we work on revising the 
church's liturgy, the text's position will have to be considered. 

We note also the statement in §20 of the section on eucharist indicating the 
ethical demands, personal and social, that come to us when we share the 
bread and wine at the Lord's Supper. This we found deeply challenging. 
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The suggestions your church can ma ki to > < wo of faith and order 

as it relates tin , of th > its Ion irch project 

As we have already said, the BEM text will remain a seminal document and 
will continue to stimulate discussion among the churches. Perhaps certain 
churches, finding much common ground in the text, may be encouraged to 
develop a closer working relationship. 

It is clear that on certain issues, there is a need for clarification and further 
discussion with a view to attaining greater agreement, e.g. ordination of 
women. 



GENERAL MENNONITE 
SOCIETY (NETHERLANDS) 



Introduction 

In this reaction we wish to begin by stating thai 
we believe the unity of the church to be founded 
in and to be dependent on the work of the God 
and Father of Jesus Christ. It is he who, according 
to the scriptures, is engaged in liberating 
humankind from its rebellion against him and 
from the division and dissent resulting from this 
rebellion against him by gathering people into his 
congregation which is to be a symbol of 
reconciliation, liberation and hope in (his sinfully 
divided world. We consider this to be the reason 
why the churches cannot and may not resign 
themselves and accept the division existing 
within their own church and among each other, 
but must consider themselves to be a uniting 
church, a church engaged in a continuous struggle 
to resist through the power of God's Spirit all 
forces that bring with them and sustain division 
and strife. 

This approach to the division in churches 
within their own sphere and among each other 
also defines the status of this reaction. It has 
been formulated by two members of the teaching 
staff of the Mennonite Seminary as the result of 
discussions within the Commission for Spiritual 
Affairs of the General Mennonite Society (ADS) 
of the Netherlands and of reactions asked for and 
received from within the Mennonite 
Brotherhood. The reaction should therefore be 
considered in the first place to be an important 
contribution to the discussion in the 
Brotherhood aimed at a mutual understanding 
of the themes presented by Faith and Order. It 



does not pretend to put into words this kind of a 
mutual understanding as yet. Nevertheless the 
ADS considers it to be sufficiently 
representative to be offered to the World Council 
in reply to a request sent to its member churches 
asking for a reaction to the statements 
presented by Faith and Order. 

When we state that the churches must consider 
themselves a uniting church engaged in a ceaseless 
struggle to resist through the power of God's Spirit 



39,000 members. 
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forces that carry with them and sustain division, it is 
this struggle a definite priority will have to be given to questions of peace and 
justice. We have noted that it is these questions that oppress the minds of a 
large number of members of the Brotherhood. Simultaneously, the questions 
centring around baptism, eucharist and ministry appear to attract little 
attention. Rather, it is found that active Christians of different churches 
celebrate the Lord's Supper together as a matter of course without worrying 
about denominational obstacles. They are obviously not waiting for a 
consensus on the eucharist. 

This causes one to wonder how it is that the Lima topics could stir people's 
hearts to such a degree that in the past they have led to schisms, whereas 
today people barely get excited over them. Could this be related to the 
possibility that at the time questions connected with baptism, eucharist and 
ministry had socio-political.implications which today they more or less seem 
to have lost? Especially in questions centring around infant baptism and 
believer baptism we feel this to be so. In the sixteenth century the rejection of 
infant baptism drove a wedge into the dominant social order of the period. As 
a result the reaction of the rulers in that order was of a piece. 

We would like to offer the following commentary on the three st 



The baptismal statement 

1 . To begin with it prompts us to make ourselves clear on the nature of 
baptism. According to our convictions it expresses and records that from 
then on the person baptized belongs to the congregation and is accounted a 
"new creation". As such the person knows himself or herself to be accepted 
by the other members of the congregation, and to be held accountable by 

The transition to the new existence as a member of the congregation to our 
mind, however, is not a result of the actual baptism. Along with Menno 
Simons and Karl Barth we hold that it is uniquely the baptism by the Holy 
Spirit which will operate this transition and that baptism must be seen to be a 
human act of confession in which the person receiving baptism and the 
congregation together express the social signification of the turn God has 
caused this person's life to take. This human act of confession insofar as the 
person receiving baptism is concerned must be seen to be his or her first act of 
obedience at the outset of a new existence as a member of the congregation. 

When the statement on baptism declares thai baptism is incorporation into 
Christ, that it is entry into the New Covenant between God and God's people 
and that it is a gift of God (§1) we reserve to ourseh es the freedom to interpret 
these and similar expressions in the sense described above. With this 
reservation we are able to agree with a great many of the positions taken in 
this statement. 

For example we are happy to accept: "Baptism is participation in Christ's 
death and resurrection (Rom. 6:3-5, Col. 2:12); a washing away of sin (1 Cor. 
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6:11); a new birth (John 3:5); an enlightenment by Christ (Eph. 5:14); a 
reclothing in Christ (Gal. 3:27); a renewal by the Spirit (Titus 3:5); the 
experience of salvation from the flood (1 Pet. 3:20-21); an exodus from 
bondage (1 Cor. 10:1-2) and a liberation into a new humanity in which 
barriers of division whether of sex or race or social status are transcended 
(Gal. 3:27-28,1 Cor. 12:13). The images are many but the reality is one." (§2) 

We would like to underline what is said in §6 on the importance of baptism 
to the unity of the church: "Our common baptism, which unites us to Christ 
in faith, is thus a basic bond of unity. We are one people and are called to 
confess and serve one Lord in each place and in all the world. The union 
with Christ which we share through baptism has important implications 
for Christian unity. 'There is . . . one baptism, one God and Father of us 
all ... ' (Eph. 4:4-6). When baptismal unity is realized in one holy, catholic, 
apostolic Church, a genuine Christian v. itness can be made to the healing and 
reconciling love of God. Therefore, our one baptism into Christ constitutes a 
call to the churches to overcome their divisions and visibly manifest their 
fellowship." 

We wish to direct the attention to the pronouncement found in §7: 
"Baptism initiates the reality of the new life given in the midst of the present 
world," and to the comment in 59: "The life of the Christian is necessarily one 
of continuing struggle yet also of continuing experience of grace. In this new 
relationship the baptized live for the sake of Christ, of his Church and of the 
world which He loves, while they wait in hope for the manifestation of God's 
new creation and for the time when God will be all in all (Rom. 8:18-24; 
1 Cor. 15:22-28; 49-57)." 

We naturally agree with the statement contained in §12 on baptism as a 
personal confession of faith in the setting of the assembled congregation. 

When §16 calls on those practising believer baptism to express more visibly 
the fact that children are placed under the protection of God's grace, one 
might point to the custom of "thanksgiving for a birth" or "dedication of the 
child" in which parents who themselves are members of the congregation 
thank God during public worship for the birth of their child, dedicate it to 
him and pray for his guidance in the raising of the child, so that at a certain 
moment it will make its own commitment to the congregation. 

2. To consider oneself and to act as a uniting church excludes the churches' 
supporting any sectarian absolutism of their own traditions. The Mennonites 
who practise believer baptism because this is considered to be the only 
baptismal practice on a biblical foundation and who consequently reject 
infant baptism are forced to admit thai the church as a whole is also divided 
on this point. For the sake of the unity of the church and for the sake of the 
quality of its community we consider this to be an unacceptable situation, 
which obliges us to continue discussing the question of the right baptismal 
practice, hoping and trusting that together we will be guided by the Spirit 
towards the truth in this matter as well. 



292 Churches respond to BEM 

3. Bearing in mind this position we must add that in our opinion the 
statement in question has a distinct tendency to play down the existing 
differences by accepting both baptismal practices side by side (§12). To our 
way of thinking this is only possible when infant baptism is the accepted 
practice. According to the statement (§11), too, the words of the New 
Testament clearly speak of baptism based on personal confession of faith so 
much so that it will be impossible for the adherents of infant baptism not to 
make room for believer baptism. On the other hand, those who consider 
believer baptism to be the only legitimate baptismal practice on a biblical 
foundation cannot be expected to see such a diversity of baptismal service as 
anything but an unsatisfactory and temporary compromise. We are therefore 
unable to agree with this tendency in the report on baptism, and we consider it 
to be a serious lack of recognition of what is at stake in the struggle about the 
right baptismal practice and what this involves for the quality of the 
community of the congregation and for the authenticity of the position it 
holds in the world. At the same time we are forced to admit th; t the practice 
of believer baptism in itself is not a guarantee for such quality and 
authenticity. 

The statement on the eucharist 

We began our reaction to the statement on baptism with a pronouncement 
on the nature of baptismal practice; similarly we shall first state our position 
on the Lord's Supper. Mennonite tradition sometimes refers to the celebra- 
tion of this meal as "keeping oneness". It should therefore be regarded in the 
light of the work of God, who is liberating mankind from its rebellion against 
him and from the mutual opposition and strife which is the result of this 
rebellion, by joining people together in the new community of the 
congregation. 

"Baptized into union with him, you have all put on Christ as a garment." 
Paul'writes to the Galatians (3:27ff.): "There is no such thing as Jew and 
Greek, slave and freeman, male and female; for you are all one person in 
Christ Jesus." Three fundamental oppositions that were characteristic for the 
world he lived in, viz. between Jew and Greek, between slaves and the free, 
between male and female, had been designated to be eliminated by Jesus 
Christ according to the apostle. As a result concrete steps had been made 
possible and thus should be taken towards their elimination, t ) begin with 
within the congregation itself. This implies that the congregati m forms the 
specific part of the world that by virtue of God's conciliating a id liberating 
work does not have to resign itself to being divided, but may c msider itself 
empowered to resist division with all its strength and to distinguish itself from 
the world as a community of peace, a peace church. That it has been called 
and empowered to do this is expressed in its celebration of the Lord's Supper. 
This celebration should therefore be seen — no different from (he celebration 
of baptism — as an act of confession. This is contained in the designation 
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"keeping oneness". "Oneness" presupposes the willingness of the members 
of the congregation not to resign themselves to entrenched social contrasts 
and to the unruliness of the heart, but to overcome all obstacles and thus to 
confirm Jesus Christ as the Conqueror, the King of Peace, based on the belief 
that we are allowed to live thanks to his victory and that we are empowered by 
the Spirit to uphold the Messianic practice of peace-makers. Consequently 
every celebration of the Lord's Supper puts pressure on the congregation to 
distinguish itself in the right way from the world as a city on a mountain. So 
wherever this does not happen, the question imposes itself whether Christ is 
present at that particular celebration. 

The foregoing leads to the conclusion that the new community of the 
congregation does not materialize by the celebration of the Lord's Supper, 
but that such a celebration presupposes the new community founded by God. 
On the other hand each celebration of this meal — if it is a true celebration — 
will benefit the quality of the community of the congregation. And if it is in 
fact a true celebration will depend on whether the participants know 
themselves to be part of God's conciliating and liberating work to such a 
degree that they are pi epari ii ill pacityofl in n mbers of this new 

community, to fight all divisionary and reactionary forces together with their 
sisters and brothers. This preparedness is presupposed in the total baptismal 
happening. However, the members of the congregation have to uphold this 
preparedness among each other continuously. This is the true function of 



Clearly this non-sacramental interpretation of baptism and the Lord's 
Supper raises a number of questions on some of the formulations of this 
statement as well. When for instance §2 states: "In the eucharistic meal, in the 
eating and drinking of the bread and wine, Christ grants communion with 
himself. God himself acts, giving life to the body of Christ and renewing each 
member", we reserve to ourselves the right to interpret this kind of 
pronouncement in the light of the foregoing. 

When we put forth this view of the Mennonite interpretation of the Lord's 
Supper as a reaction to the statement, we do so in a spirit of readiness to test 
our own communion practice against it. An essential part of this practice is in 
fact its open character. This means that everyone is invited who wants to 
share with us the community of the Lord. This open practice does justice to 
n that only those can join in the Lord's Supper who heartily wish 
. However, it pays little heed to the particular nature of the 
nity of the congregation and consequently to the necessary willing- 
ness of the members of the congregation to take on the responsibility for each 
other and to accept a challenge to the way in which they put their faith into 
practice. That this willingness to do so is seriously lacking in our present 
congregational activity points to a type of individualism that is not limited to 
Mennonite churches but may be considered characteristic lor our Western 
society. It signifies a diminution ol I Ik- particular nature of the (.(immunity of 
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the congregation which also has serious consequences for the celebration of 
the Lord's Supper, especially insofar as it is meant as a celebration and 
enforcement of the existing community. We feel that it is of decisive 
importance to regain the true community of the congregation for all of our 
churches in the Western hemisphere and consider this to be at the heart of our 
ecumenical problem. If we should recover this real community we feel that 
intercommunion shall no longer be a problem. This is confirmed in all those 
places at the base where members of different churches know themselves to 
be united into a true community in a shared service for the Lord and 
consequently have no reservations about this kind of communion celebrated 
and enforced around the Lord's Supper. 

Finally we would like to add that we have been very much interested to 
leam about the various aspects of the Lord's Supper that are highlighted in 
this statement. We wondered if that great variety of aspects could e ich in turn 
be given its due by a more frequent celebration than is usual in our < ihurches. 

The statement on the ministry 

The Mennonite tradition makes it possible to agree with the description of 
the calling of the whole people of God, called by God, founded in Christ, and 
living through Jesus Christ in the Holy Spirit, to proclaim the kingdom of 
God and to embody this even if in a provisional way. We should add, 
however, that for the Christian church to call itself "God's people" it needs to 
consider itself to be "grafted and having come to share the same root and sap 
as the olive" (Rom. 11:17-18), i.e. God's people Israel. 

In particular the emphasis on the fact that this ministry must be carried out 
in varying political, social and cultural circumstances with its attendant 
pluriformity is to be welcomed, as well as the accent on the gift of the Holy 
Spirit to the entire community. It cannot be denied that in the Christian 
church there have always been people who were given a specific authority and 
a particular responsibility for proclaiming the gospel and for service; on the 
other hand it is inadmissable that the unity of the church should be supposed 
to depend on ordained ministers in an apostolic succession. After all, the 
unity of the church is constituted by the proclamation of Christ; it is founded 
in him and sealed by baptism and communion. God's unilateral initiative 
does not necessarily require an ordained ministry but is linked to the 
proclamation that in principle is a task of each member of the congregation. 
In accordance with New Testament witness the royal and prophetic 
priesthood of all who have been baptized should be stressed, in which no 
difference need be made between man and woman. 

The historic and contextual character of the development of the ministry 
does not allow the exclusive choice of the threefold pattern of bishop and 
presbyter and deacon, the office of bishop being the centre of unity within the 
entire community. Rather, this is the result of a post-Constantinian 
development and a reflection of the secular, c.q. Roman structure of 
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government. The emphasis on the ordained ministry being the g ua 

the truth of the proclamation and of the unity of the church doe ° A 

justice to its prophetic and charismatic character. 

The continuity of the. apostolic tradition, insofar as it implie A u 
unity with the apostolic proclamation, is considered to ha vf . °^ganic 
function in relation to the apostolic succession of the ministry a CCo ,? ltlps 
Mennonite ideas and does not have to coincide with this tni<<- A 
Mennonite tradition the fact that members of the congregation m 
the congregation to carry a particular responsibility for the P r °clama & service 
is not given expression by ordination along the lines of th, sl ° n a of the 
ministry, but by confirmation with the laying on of hands I0 ° 

invocation of the Holy Spirit according to New Testament c\i s ( 

Especially in connection with the controversial issue of the 
succession df the ministry, religious communities in the Mennoj A 
have their questions on the identification, too lightly undertake 10n 

apostolic succession of the proclamation of the gospel and tjjg ' ° c 
succession of the ministry as is done in §52 in the words: "the m" - s ° 
Word and sacrament in continuity with apostolic times". tVefe r w A 
emphasis should be put on the truth and the authenticity of the wjtr, A f 
entire congregation in their proclamation and their life (togg A ss 
pluriform and functional concept of "the ministry",) along the li nc A a 
instead ofon the uniformity of the ordained ministry as a guaram " ' 
unity of the Christian church. afatt 



The four questions put before us by the Commission 

/. To what extent can your church recognize in this text ttiefai , 
church through the ages? 

In this question we are bothered by the expression "the faith of th pi, 
through the ages". This expression obscures the fact that f Qr ln u 
the matter of baptism there is a centuries-old opposition betw een AA ln 
baptism and infant baptism with its far-reaching ecclesiological i^]. cl | cvcr 
The same can be said on the subject of the Lord's Supper and of t jj e °> lons ' 
Consequently we cannot answer the above question. istry. 

2. What are the consequences your church can draw from thi ( relations 
i ics, particular!) ith those u * which also 

recognize the h is a \prcssion ofthc aj o i K ' 

We should like to begin by noting that "the apostolic faith" • 
anywhere described or fixed as such. In the Bible, too, we are co u f ro b not 
interpretations of the word of God, defined by different context 6 * 
continued far too long that churches in the Western hemisphere " s 

could impose their understanding of the word of God as the "apost r A 

on the rest of the world without realizing the degree to «;k- c a 

w*Uchthis 
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understanding had been determined by its context. In any case, one 
consequence of this text is the need for the Netherlands General Mennonite 
Society (ADS) to keep introducing the discussion concerning the right 
baptismal practice within the concept of the uniting church. At the same time 
we realize that in our days there may be more important angles from which to 
promote the quality of the community of the uniting church. We would like to 
mention in particular the ecclesiological concept of the "church of the poor". 
We consider the struggle for the quality of the community of the congregation 
both within each church and between different churches to be an essential 
precondition for a fruitful discussion of themes such as are introduced in 
these statements. 



3. In how far can yoin clu < idance from this t foi its worship, 

educational, ethical and spiritual life and witness? 

The language of this text is no differenl from this reaction in that it is too 
much influenced by the language used by schooled theologians for the text to 
be used in the life of the community in its various aspects. However, we are 
prepared to stimulate the use by our churches of the text of the report in their 
discussions on the style of worship, on education and on the practice of the 
life of the community and of faith. 



■/. It'ha i i i u ork of I tilth and 

Order as it n Ian ma i/ofth t on hap < t and ministry to 

its long-range research project "Towards the Common Expression of the 
Apostolic Faith Today"? 

It is our conviction that in the common expression of the apostolic faith 
today a statement on baptism should be included, indicating that it marks an 
act of transition, of crossing a frontier, because baptism gets men and women, 
living in a world torn by division and strife, involved in the conciliating and 
liberating work of God, aimed at renewing this world. 



QUAKERS OF NETHERLANDS 



Report presented to the Council of Churches in the Netherlands by the Dutch 
Yearly Meeting of intends (Quakers) — February 1985. 



To develop a clear understanding of the attitude of Quakers with regard t< 

the sacraments, it is useful to take the history of Quakers ii 

first Quakers did not unite on a new interpretation of the s 

being a church in the ecclesiastic sense but on the existential experience of 

faith and the witness of God's covenant with people, the recognition of his 

renewing spirit in Jesus Christ. 

Amongst other Christians Quakers wish modestly to seek their way 
without the outward certainties of dogmas and sacraments. Since insti- 
tutions, rituals, forms of exclusivencss and power structures in the established 
churches became impediments to personal experience of faith, Quakers chose 
a modest and communal waiting upon God in silence, without an order of 
service, without a minister or official, without congregational hymns, without 
formal prayers and without outward sacraments. 

The basis of the community of the faithful does not lie with sacraments as 
institutions of salvation or symbols but with the deep desire for and the 
experience of this community, the concealed association with God (Psalms). 
For Quakers this becomes fully expressed in the silent meeting for worship 
where the spontaneously spoken word, the (Bible) reading, witness and 
prayer are an expression of that desire, that hope and that experiential faith. 
Inseparable therefrom is participating actively in the world and the awareness 
of our responsibilities towards our fellow human beings and creation. After 
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all, the word of God does not only refer to personal inner renewal, but also to 
a new earth. The signs of peace and justice are signs of salvation that cannot 
be reduced to sacramental-ritual forms. They only get substance in the world 
and in our living together as fellow human beings. This is not to imply that the 
community of the faithful is an action group in the limited sense of the word, 
but to express that faith and practice do not stand side by side as holy and 
profane. Life as a whole is an assignment subject to salvation and grace. 
Assignment and grace form a unity that can be experienced in the silent 
association with God. They move us to act. 

Quakers have not assigned the concept "sacral" a place in their tradition. 
When we say that Quakers know the sacraments of baptism and eucharist in 
their inward significance, this refers to the direct experience of renewal and 
community as a spiritual event. They did not only get to know this from the 
letter of the gospel, but experienced this in their personal life and in the 
community (congregation) as a living testimony. Without denying the value 
of the different outward symbols as these are inseparable from their faith to 
many Christians, Quakers abstain in their meeting for worship from ritual 
symbols that may precede or even confine the experience of faith itself. 

In Quaker meeting for worship and daily life baptism by the Holy Spirit 
may become a reality which will make us experience that there is one Lord, 
one faith, one baptism transcending theological debates on the one correct 
interpretation of the sacrament. 

Where the eucharist is concerned, Quaker tradition similarly seeks 
earnestly for the existential significance underlying ritual and outward forms. 
After the last supper Jesus had with his disciples the breaking and sharing of 
bread together may always be seen to hold the perspective of the reaffir- 
mation of God's relationship with humanity (covenant) and the restoration 
of human relationships with our fellow men (communion). Thus a table at 
which people sit to eat their daily bread becomes the table of the Lord when 
they break and share bread in remembrance of him. Quakers have broken 
with the ecclesiastical tradition io reduce the "tabic of ihc Lord" to a ritual 



and sacral exclusiveness and/or the obligation of periodical participation. 
Without this ritual a Quaker meeting for worship also knows the experience 
of the inward light and of communion, that is communion in God's spirit 
with its promise of peace and justice. Even then this communion is not 
reserved to such places or instances as the table and the meeting. On the 
contrary, Quakers hold that (daily) life as a whole should be steeped in this 
experience of communion with God and fellow human beings. We are well 
aware though of the need not to take this conviction too lightly or too 
superficially. 

Meeting in silence, Quakers get to know the earnestness and austerity of a 
sincere desire for an inspiring association with God that joins worship and 
life, faith and practice. Concerning the ministry, we hereby quote from a 
Quaker document published in 1944: 
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Quakers have wanted every step and stage of salvation and worship to 
be a living pi oc l'he\ i li id oi >h hich uppi It ha' 

some sacred efficacy. They are anxious not to have officials who belong 
in a special class and are assumed to have peculiar powers that others 



Rufus Jones, quoted by Gerald Hibbert in "Friends and the Sacraments". 



CANADIAN YEARLY MEETING 
OF THE RELIGIOUS SOCIETY OF 
FRIENDS 



In our process of receiving and responding to "Baptism, Eucharist and 
Ministry", Friends have found much of the form, language and content to be 
foreign to us. Therefore, we are unable to reply within the categories 
suggested by the Commission, and are responding to the underlying spirit 
rather than the specific questions. We were, however, able to meet the request 
to "enable the widest possible involvement of the whole people of God at all 
levels of church life in the spiritual process of receiving this text". Friends 
appointed at Canadian Yearly Meeting 1984 circulated copies of "Baptism, 
Eucharist and Ministry" and resource material to all Monthly Meeting and 
worship groups, inviting considered and prayerful responses from Meetings 
and individuals. These responses were collated and presented to Canadian 
Yearly Meeting sessions to produce the following statement: 

The Religious Society of Friends is rooted in the Christian tradition. 
Friends also believe that we share a common spiritual life with other religious 
faiths and our membership contains those who call themselves Christian and 
those who do not. 

We reaffirm the words of the Quaker statement made at the Faith and 
Order Conference at Lausanne ( 1927), where way was opened for the Society 
of Friends to join the World Council of Churches, when it came into 

. . . We do not in any way belittle the importance of the problems we 
have been working upon, but we believe that the "unity of Christians 
never did, or ever will or can, stand in uniformity of thought or opinion, 
but in Christian love" (Thomas Story, 1737). And we believe that a 
corporate practice of the presence of God, a corporate knowledge of 
Christ in our midst, a common experience of the work of the living Spirit, 
constitute the supremely real sacrament of a Holy Communion. 

Our experience leads us to emphasize the fact that to become a member of 
the community of Christ's people requires not an outward rite but an inner 
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transformation and commitment; and to continue to affirm that we are called 
to ministry, women and men alike, within the silent, expectant, meeting for 
worship, where we respond to the guidance of the Spirit as we wait upon the 

In the light of these affirmations, we must report that a sense of exclusion 
from the current draft of "Baptism, Eucharist and Ministry" weighs heavily 
on Friends. This comes from its emphasis on the sacramental experience and 
hierarchical ordering of the church. 

We can recognize, with the Salvation Army representative who spoke on a 
panel addressing "Baptism, Eucharist and Ministry" at our last Yearly 
Meeting, that "there are certain sacramental observances, which, though not 
practised by us, are a means of grace to the believer who desires to share in the 
spiritual reality of which the sacrament is a symbol". We would go further 
and affirm: 

The unity of Christians is not something that needs to be created; it is 
already here, and needs only to be recognized and acted upon. All those 
who love our Lord Jesus Christ, and in whose lives his character is being 
manifested, know this inner unity, whatever diversities there may be in the 
formulas b) whi li they c | n th m lu o in ih pi uccs by which 
they seek to cherish his life in their souls (London Yearly Meeting 1917, 
revised 1937). 

While we value the search of the Faith and Order Commission for a deeper 
unity, and the devoted work of many individuals on the document, we have 
reservations about the type of unity implicit in this "Baptism, Eucharist and 
Ministry" statement. We see differences, in theological expression as well as 
in practice, as a source of growth and an opportunity to enrich our own 
spiritual experience. We would prefer to celebrate a continuing diversity, 
within which we can all move freely as the Spirit leads. For us, unity is to be 
found, and will continue to grow, in worshipping and working together, and 
through sharing our individual spiritual journeys. 

Studying and discussing "Baptism, Eucharist and Ministry" has led us to a 
valuable re-examination of our beliefs and practices in the light of this 
document, and confirmed our belief that the way forward lies through 
experiences such as the one contained in one Friend's response to "Baptism, 
Eucharist and Ministry". 

I met an Episcopalian layman in Wisconsin . . . (and) I was struck by 
the depth of his totally unsel fish devotion to finding a way to be helpful. As 
we drove toward the migrants' camp he spoke about what motivated him. 
He described with a simple intensitj the feelings he experienced at the 
moment of the elevation of the host. I responded in my own fumbling way 
with a description of those rare moments in meeting for worship in which I 
felt searched by the Inner Light. Then we were silent for a long while, 
because there was no more to be said. That was communion, a mystical 
unity of persons where souls embrace. 



302 Churches respond to BEM 

We, in the Canadian Yearly Meeting, do not always live up to our 
ecumenical vision and we are not always mindful of the excerpt from our 
Advices and Queries which asks: "Are you loyal to the truth; and do you keep 
your mind open to new light from whatever quarter it may arise?" 
Nevertheless, we affirm the London Yearly Meeting (1916) statement that: 
"True unity may be found under great apparent differences. This unity is 
spiritual, it expresses itself in many ways, and we need divine insight that we 
may recognize its working. We need forbearance, sympathy, and love, in 
order that, while remaining loyal to the truth as it has come to us, we may 
move forward with others to a larger and richer experience and expression of 
the will of God". 

The general response to the draft has been "alleluia" and "amen". We are 
deeply moved by the searching that has gone on about our own spirituality as 
well as about our relationship to other churches. Friends have wrestled with 
this matter over a number of years in special interest groups, threshing 
meetings. Monthly Meetings and in Yearly Meeting. 

We approve this minute as amended with deep gratitude to those Friends 
who have spent so long developing and drafting it. 



